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INTRODUCTION 


The Stotra literature, a new phase of Sanskrit literature, is as old as the 
Vedic literature. There are many more Sanskrit poet-philosophers who have 
displayed their skill in various fields and in Stofra literature in particular. 

Sankaracarya in the cighth century A.D, Ramanujacarya in the eleventh 
century A.D, and Madhvacarya in the thirteenth century A.D, have adorned the 
history of Stotra literature in Sanskrit. Sankaracarya, the founder of Advaita school 
of vedanta composed many more stotras and enrtched the Stotra literature. 
Similarly Ramanujacarya too composed Stotras. Madhvaoarya, propounder of 
Dvaita school of vedanta, has written two Stotra works, viz., Dvadasa stotra and 
Nrsimha-Nakha-Stuti.' Another so called small stotra Kanduka stut? is not 
considered in the list of thirtyseven works of Madhvacarya. Dr. B.N.K.Sharma 
asserts, Krsnastuti, Krsnagadya or Kanduka stuti, as it is variously called, is a 
short stofra in praise of Krsna, in two smart, alliterative verses said to have been 
composed by Madhvacarya, as a boy. It is not included in the traditional list of his 
works. The name Kanduka-stuti is fancifully taken to mean that it is “generally 
repeated by Hindu girls at the time of playing with a ball.” (M.Rangacharya, 
Descriptive catal, of Madras Govt, oriental Lib. vol xxvi no 14801) There is no 
warrant for any such surmise.” ” 

In the course of the following pages these three Stotras are taken for the 
study, viz., DvadaSa stotra, Nrsimha-Nakha-stuti and Kanduka stotra, since these 
are the stotra works composed by Madhvacarya and they constitute Stotra-Sahitya 
of Madhvaocarya. The analysis of these stotras is done with special reference to 


the tenets of Dvaita philosophy in brief. 


Since the origin of stotras are traced to Vedic literature, the nature of sfotras 
is changing. In the classical age, saint-poets and religious-teachers have chosen 
the stofra media to propogate their philosophical doctrines. During this period 
the Bhakti movement started spreading at large, particularly the Bhagavata cult, 
and the Jaina religion added much material to the sfofra literature. At this juncture 
many schools of philosophy have been established. In order to make the 
philosophy and religion much popular, saint philosophers who founded different 
schools of thought, composed significant stotras and made them accessible to the 
faymen. Thus, the stotras also called stotra literature composed by them are rather 
philosophical in content. 

Among the philosophical stotras, the | AnnapurnaSataka, 
Gajendrabhujangasatpadi, Saundaryalahari, Si vamanasapuja, Ardhanati- 
svarastotram, Daksinamurthistotram, are from the pen of Sankaracarya. 
Gadyatraya of Ramanujacarya, stotraratna of Yamunacarya., Narayaniyam of 
saint Narayanabhattadri, Mukundamala of saint Kulasekhara and the Dvadasa 
stotra of Madhvacarya can be classed as stotras par excelience with a 
philosophic approach. 

The Dvadasa stotra ranks as the foremost hymn of Madhvacarya, expressive of 
intense devotion, capable of being set to music, of twelve chapters in various 
metres. The Stotra was composed by him, at the time of installation of the idol of 
Lord Krsna at Udupi, seven hundred years ago. 

_ ”"Madhvacarya describes in the first chapter, the Lords beauty, His arms, His 
benigi grace. In the second chapter the Lord is described as the heaven of the 
weary pilgrims. The third chapter epitomizes the philosophy of Madhvacarya i.e. 
Dvaita philosophy in cight beautiful verses, and it is rightly called Hary astakam. 


Sy 


The fourth chapter describes, the visible, sensible, and intelligible world as a 
manifestation of divine thought that is not apprehensible by man’s sense and 
intellect. The fifth chapter begins with an invocation to Vasudeva, and then the 
twelve forms of the Lord beginning from Kesava to Damodara, are praised. The 
ten incarnations of the Lord are praised and described in the sixth chapter. 

In the seventh chapter, the vertical pluralism worked out by Madhvacarya 
attuned to the harmonious hierarchy of sentient beings proclaims unequivocally 
the absolute majesty and supremacy of Lord Visnu named Ajita. The propitiation of 
Vasudeva, the integral ornament to the assemblage of divinities is the subject -matter 
of the eighth chapter. The ten incarnations of the Lord are again praised with their 
objectives in the ninth chapter. In the tenth chapter, we have a very touching 
appeal to the Lord who is full of compassion and who is the bestower of boons on 
the devotee for making a devotees worthy of knowing the greatness of the Lord. 

Madhvacarya after proclaiming again and again the supremacy of the Lord 
concludes the eleventh chapter, with a fervent hope that the devotee who recites 
the hymns may attain the state of blessedness, the highest goal of all human 
endeavour. The recital of the prayer rises to a crescendo in the last chapter of the 
Dvadasa stotra. 

Thus, the Dvadasa stotra of Madhvacarya is most remarkable literary work 
known as Stotra-Sahitya. It is highly esteemed by one and all. It attracts the 
intense-contemplators, the followers of mystical formulae and philosophers to the 
same extent with its poetic beauty with it’s superb exposition of Lord Visnu’s 
epithets and His incarnations. 

The Nrsimla-Nakha-stuti is the short eulogy of the nails of God Nrsimha 


in two verses.They are found prefixed to the Vayustuti of Trivikramapanditacarya 


son of Narayanapanditacarya, and they are now also recited as a part of the 
Vayustuti, at the beginning and at the end. Kanduka stuti, in praise of Lord Krsna 
is the another stotra of Madhvacarya in two alliterative verses. 

Studies and criticisms on various works of Madhvaoarya have already come 
out by innumerable learned scholars. But it is a matter of considerable concern 
that there has not been any special study on his Stotra literature. The importance 
of the present study lies in the fact that, it includes both a summary of the stotras 
and a critical study of different aspects of the Dvadasa stotra and others. For, 
apart from the scholarly edition of the text of the Dvadasa stotra published by 
Dharmaprakash publications, Madras and English rendering by Vaisnavacaran. 
Only few articles dealing with some aspects of the Madhvacarya’s stotras are pub- 
lished. At any rate, no attempt has been made to study Madhvacarya’s Stotra 
Sahitya, as a whole, in order to bring out all the literary merits thereof. We pro- 
pose to make such an attempt in the present study. 

In the present study, a brief survey of Stotras, right from Vedic literature 
up to classical period is applied to the study and assessment of the different as- 
pects of the Stotra literature. The development of the theme, Madhvacarya’s works 
with short summary ts made. A sincere attempt, thus, to highlight the nine princi- 
pal doctrines of Dvaita philosophy ts made in this critical study. Bhakt, devotion 
is the all-pervasive key dootrine of Stotras. The Bhakti is considered as one of the 
rasa in the present study. Finally literary excellences 1.c., alankaras and metres 
are dealt upon. The following scheme of arrangement as well as discussion of the 


material ts adopted; 


“A brief survey of Stotra literature, 

Date, life and works of Madhvacarya, 

Summary of the Stotras of Madhvacarya, 

Essence of Dvatta philosophy 

Aspect of Bhakti or Bhakti as depicted in Stotras, and 
Literary excellence of Madhvioarya.” 

The investigator feels that a critical study of Madhvacarya’s Sfotra 
literature is worth being taken up, so that his aesthetic talents combined with his 
philosophical fervour are revealed to the domain of learning scholarship. 

Moreover, I sincerely express my sense of gratitude to the scholars from 
whose works I have derived informations and more importantly inspiration to 
formulate my views on the different aspects of Madhvacarya’s Stotra-Sahitya under 
study. 

Thus, I hope, this work will be a substantial contribution to the existing 


literature on Dvaita vedanta, a major system of Indian philosophy. 


References : 
1. warn ane a qaaqd = fraga Poifras 
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Sri Madhvacarya and His Cardinal Doctrines. 
Dr. D.N.Shanbhag, Bharat Book Depot and Prakashana, 
1990, Dharwad, p.12 (Quoted in Foot Note) 
2. History of Dvatta School of Vedanta and its Literature 
Dr.B.N.K.Sharma, Motilal Banarassidass, 
Delhi, 1981, pp.190-191. 


CHAPTER - I 
A BRIEF SURVEY OF STOTRA SAHITYA 


Stotra literature occupies an unique place in Sanskrit literature. The term 
Stotra may appear very simple but, a comprehensive study of the same reveals 
the unfathomable depth of knowledge and vision hidden in it. Stotras are not 
mere theological collections of epithets, but are also the sincere utterances of 
devotees and real pathway to the Supreme God. Stotra is found to be the carliest 
and the simplest path way to God and its life is devotion. Thus Stotra is found 
to be an expression of deep devotion unto God. 

Sanskrit literature has rather a big portion for Stotra literature, the 
quantity and quality of Stotras reveals its importance, thus sfotras have been 
warp and woof in Sanskrit literature. 

The word Stotra is derived from the root ei -- eM ha “to praise” with &*] 
suffix in the sense of instrument.’ 

Stotras are described as emotional lyrics and Hindu poems by the noted 
authors like S.K.De and S.N.Dasgupta. V.S.Apte has given the meaning of the 
word Stotra to praise, eulogize, glorify, extol, (praise in song) or worship by 
hymns.” 

The innermost sincere and.God centred feelings of the devotee who standa 
dumbfounded before the God, aro later on recollected in tranquility, and thus 
emerges a new wave of poetry known as Stotra. It generally includes six 


characteristics, salutation, blessing, authoritative statement, valour, splendour 


and prayer. It means that a sentence or a verse is called Stotra when its subject 


matter has a reference cither to salutation or to blessing or to authoritative 
statement or to valour of any popular personality or to splendour or to prayer. 
This is reflected in the following statement. | 
TSA ea 
Rraiifeas Trane | 
fayics oefar ofa 
vefay ataaai 11° 

In ali these characterisitos an element of devotion is present which is one 
of the most easiest means to liberation. Madhvacarya defines Bhakti or 
devotion as "Devotion is the intense affection towards the Lord surpassing 
everything else, with the knowledge of His greatness; liberation is obtained 
only through such devotion and not otherwise” = 

This Bhaka is described as ninefold in the Bhagavata puraina, by Prahlada, 
one of the famous devotees of the Lord Vigsnu, thus "To hear the names, praises 
and stories of Lord Vignu and chant them, to remember Him, as well as His 
names and stories, to wait upon Him, to offer worship and salutations to Him, to 
dedicate one's action to Him, to cultivate friendship with Him and to offer one's 
own body as well as one's dependents and belongings to Him, if devotion marked 
by these nine features practised by a man can direct to Lord Viggu". 

Karma (action), Jnana (knowledge), and Bhakti (devotion), are the three 
paths ascribed to God-realisation, among which Bhakti is superior because of 
its generosity; the importance of this brought to light by innumerable Akhyayikas, 
stories in epics and Vedic purands. There are so many instances showing that 
many ardent devotees have got releived from worldly entanglements and attained 


liberation by their ardent devotion unto God. To mention some of them, Mhruva, 


son of the king Uttanapada, attained the foremost position in the form of 
north-star i1.c. Dhruva-Naksatra, by his deep and sincere devotion to the Lord 
Vignu. 

Gajendra, King of elephants and Draupadi, wife of the Pandavas etc., 
passed through great ordeals by praying to the supreme God. It is said that 
Maytrabhatta a famous poet, got his leprosy disease oured by praying to the 
‘Sun God' with hundred verses which then was entitled as Suryasataka.° 

Such instances show that each and everyman can overcome alli obstacles 
and obtain salvation by deep devotion unto supreme, which infact is a 


key-element in siotra. 


NATURE AND SCOPE OF STOTRAS IN SANSKRIT LITERATURE: 

Stotra generally means, ‘praise’ or ‘eulogy’ of a deity and involving the 
expression of emotions in their natural form. Going a step ahead stotra is of the 
nature of spontaneous overflow of devotion, and it is the motive force to it. To 
the devotee worship is mandatory, but there are various modes of worship, viz. 
Material worship, Verbal worship and Mental worship. Of these three first two, 
Material worship and Verbal worship are expensive and they need man and money 
power; but, in the last t.c. Mental worship, a devotee ascends higher level and 
merges himself in the contemplation of God. In this sense, it is said that "among 
all the yajnas, the Japayajna is the most simple and potent".’ 

It has been a general opinion that stotra literature has a limited scope. 
But this opinion loses its existence by a close perusal of the Sanskrit literautre 
right from the Vedic age. The aii and genesis of stotra could be traced to the 


Reveda, the carliest of the four Vedas and which is replete with devotional h ymns. 


The quantity of the stotras has been a living proof for their wider scope, if the 
scope is limited then it 1s hard to name it as a form of literature. 

The Brahmanas, the Aranyak&as, the Upanisads contain number of stotras, 
this tradition then continued to Puranic literature and classical literature of 
Sanskrit. Even saint philosophers like Sankaracarya, Ramanujacarya and 
Madhvacarya etc., have written independent works in the field, making the form 
extensive as well as ramified. 

So far as the nature of stotras is concerned it is observed that the stotras 
have developed into many varictics of Astaka, Sataka and Sahasranamavalis. 
In stotras, the glorification of the qualities of the supreme God and of His deeds 
can be seen. By a close study of the stotras,we find that there are two main 
streams of the stotras, i.e. stotras of descriptive style and stotras of philosophical idea. 
Though stotra, the language of the heart has ample scope for description but at 
the end it culminates in philosophy. 

Since stotra or prayer is the means to approach God, man began to recite 
the names of the God in the form of prayer. Stotra ts the best means of spiritual 
evolution and the same aspect is accepted by noted modern philosophical 
thinkers. Dr. V. Raghavan says " The recitation of Divine names 1s the means of 
salvation, it being the earlicst and the best suited for the present age, when 
higher spiritual qualifications are difficult of attainment owing to the greater 
pre-occupation of people with worldly activities”.® 

According to Hegel " there are three paths for the common man to 
approach the supreme being namely, Art, Religion and Philosophy. Of these 
considering Religion, it is observed that, the philosophy of Religion is to infuse 


ethical excellences and to awaken the divine in the human beings. In this Godward 


1Q 


ll 


path, prayers and meditations have been the great instruments, For among the 
varied kinds of religious practices none is apparently so easy of performances 
and supposed to be sure in the yeilding of desired fruits, as the recital of 
religious hymns or hallowed names of Gods or Goddesses of religion. This no 
doubt accounts for the great hold that such recitals have on the temparament of 
theistic people and naturally therefore one of the most widely practised of 
religious acts. Probably cocval with the beginnings of religion is the recital of 
certain stotras composed by eminent seers of the old”.? 

The whole Indian literature is replete with prayers, praises and psalms. 
It is also true that right from the vedic times stotra has continued to be a rich 
heritage to the present time in India. There is no exaggeration if it ts said that 


India is called Cradle of stotras, or Land of stotras. 


THE ORIGIN OF STOTRA SAHITYA : 

The idea of the supreme is the crowning feature of all human acttvities. 
This being the fact, man has been praising and eulogising the Higher power, with 
the idea of the supernatural in his mind. In this regard Bhattacharya opines, 
" man's entry into the world, launched him at once into a state of submission and 
surrender to the cosmic forces". !° 

The Vedas have proclaimed the greatness of the supreme being, the entire 
Rgvedic literature is considered as stotra to some extent, as the hymns therein 


are nothing but eulogy of one or the other gods. So the Sfotra literature is as old 


as Vedic literature. 


To quote an authority from the Rgveda 
ateiea guste ase taghesny | 
Bat Tea) (1-1-1) 

"I magnify Agui the domestic priest ,the divine ministrant of the sacrifice, 
the invoker, best bestower of treasure”. 

The words of K. Parameshwar Aithal support the above view " The Stotra 
has had a continuous history from the Vedas to modern times. The Stotra being 
the most prolific and popular among the branches of Sanskrit literature."!! 

Moat of the noted scholars rightly opine that the subject matter of Rgveda 
is the culogy of different deities. On this point Dr. Ramakrishna Acharya writes; 

wee saa frsus fattadary way afer | 
we das caeqdiary Une fags dyes aie | 
ants eich: qari wpa tare afas gas 
ays Fos Fo Faye aed || 

The whole Reveda is an example of excellent devotional poetry, the body 
or subject of which is prayer of different innumerable deities. !7 

Winternitz explaining the Vedic sarhhitas, describes SamAjitas as a 
collection of hymns, prayers, incantations, benedictions, sacrificial formulas and 
litanies.!? 

This point has also been dealt with by S.N.Dasgupta " The hymns of the 
Reveda were almost all composed in praise of the Gods. The social and other 
materials are of secondary importance as these references had only to be 
mentioned incidentally in giving vent to their feelings and devotion to the God" '4 


So, by considering all these opinions, it can be said that the Vedas are the 


prime sources and origin of Stotra literature. In the Rgveda among the 


13 


collections of prayers Agni, Vayu, Varuna, Indra, Marut and Rudra occupy 
predominant place,. yet Agni has widest scopo of all in the Rgveda. 

There are some mantras of the Rgveda desoribing the glorified deeds of 
the particular deity; if so, how is it that they can be the stotras, usually a 
devotee invokes his istadevata by the way of glorifying the deeds thereof. Thus, 
the description of the deeds of any deity is nothing but stotra itself. 


For instance- 


gam dalftr sala a sey aail | 
Reneraend waa otaq oda 11 (1-7-32) 

" } will now ennumerate the valorous deeds of Indra, the weilder of the 
thunder bolt has achieved; he clove the cloud, he sent down the waters, he broke 
open away for the torrents of the mountain noe 

Here, the seer explains Indra's heroic deeds yet this mantra is seen as a 
stotra. So Stotra literature owes its origin to the Vedas. 

Further Vedic seers, saint poets, poet-philosophers etc., widened the field 
of Stotra literature by composing stotras containing rich poetic elements. From 


the foregoing discussions it can be declared that the Vedas are the fountam beads, 


the origin of Sfotra literature. 


CLASSIFICATION OF STOTRAS : 

It may be said that on the basis of entire Stotra collection of the Rgveda 
various types of stotras like Astakas, Satakas, Saptasatis, Pancasatis, 
Sahasrandmas, Astottarasatanamas, Laharis, Tarangas, Dandakas, Namavalis, 
Gathas, Suprabhatas, and Kavacavarmas etc., have come to light due to meny 


poets, saints and philosophers. This part occupied a wider sectior : the 


“er 


classical period. The word Stotra, meaning eulogy or praise of deity, has many 
synonyms like Stoma, Stavana, Stava, Stuti, Nutt, Brahma, Udgita, Uktha, 
Samsa, Savana, Mantra, Prarthana, and -Vandania. It is very hard to categorise 
the stotras of different elements, yet scholars have tried to classify them as 
under. 

The entire Stotra literature can be broadly classified into Kamiya and 
Akamya. In the Kamya type of stotra, a devotee invokes the deity with desire 
or to have some thing from God. In the second type, devotee praises God to 
obtain His grace and nothing clse. Mayurabhatta's Suryasataka met with former 
one, where he has culogized the Sun God to get rid of the disease. '° 

The Durgastutt, ocouring in the Mahabharata is of Akamya type because 
Arjuna asks earnestly for Her divine grace only. 

The Matsyapurana mentions, four types of Stotras namely Dravya stotra, 
Vidhi stotra, Karma stotra and Abhijan stotra.'' 

In this regard classification of stotras according to modern scholars too 
deserves mention. They also divide into four categoriés such as Ritualistic 
Prayer, Prayer on account of faith, prayer on account of needs and prayer for 


communion". 18 


THE PURPOSE OF STOTRAS: 
There is a well-known saying- 
waist aqfesa a walsh waded | 
when a man performs certain work he looks for its fruit. But really speaking, as 
Lord Krsna declares an individual soul has the right to perform his duties but 


never to the acquisition of the fruits. 


age 


aHraaianted WT bay Bard | (Bhagavadgita 1-47) 

In the world of phenomena, the purpose of stotra is to obtain the things 
leading to happiness; in ultimate sense, stotra has its purpose in the attainment 
of salvation. 

Though stotra comes under Kavya, the purpose of Kavya is different from 
that of the former. 

As conceived by rhetoricians, Kavya or poetry is for name, fame, money, 
general awareness, removing inauspiciousness and pleasure of poetry)? on the 
other hand stotra, having all above gatns, in addition, it has two prime purposes 
1.¢. grace of God and salvation i.e. final bliss, so purpose of stotra ts not only 
different from but also quite higher than that of Kavya. 

There are four types of worshippers as declared by Lord Krgna in the 
Bhagavadgita: 

agree Ward AT rae qaglatseas | 
aval Rrargratal srt a acada 1 ( VI-16) 

"Four kinds of meritorious persons worship Me, O Arjuna. They are 
i) those who are in distress ii) those who are inquisitive to know Brahman 
iii) those who desire wealth and other objects and iv) those who are endowed 
with the knowledge of Brahman". 

Of these four, the last one i.e. man of wisdom is regarded as the best. 
Because his mind is always concentrated on Brahman and his devotion is always 
unstinted. Therefore such devotee becomes exceedingly dearer to Me as he is 


nearer to Brahman. 


0 
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In this connection it is observed that "For, the grace of God alone will 
create in man reali aversion for the pleasure of this world and of the swarga, and 
will teach him, as Madhvacarya and his commentator Jayatirtha would put it, 
that an irresistible loving adoration of God is tmmeasurabally superior to the 
position of miraculous powers which are capable of yeilding all desires".7° 

Thus it is evident from Lord Krsna's declaration that a man or worshipper 
who has begun to know Brahman will definitely reach Him even after several 
births. 

There are also some stotras pointing to the selflessness of worshipper. To 
quote the Bhagavata purana. 

"May the universe be prosperous, may the wicked become gentle, may 


the creatures think of mutual welfare, may their minds ever cherish what is aus- 


pictous. May our hearts be ever tmmersed in selfless love for the Lord co 


THE STOTRA AND THE KAVYA: 

A jnnieaiiie study of Stotra and of Kavya is found essential in this 
connection. A cursery glance at the two forms of literatures enables one to 
make out that, Kavya, is sophisticated and studded with theoretical principles. 
In the words of Winternitz- "Kavya is perfectly polished poetical art". 77 In 
contrast with this, stotra is generally known as an expression of worshippers 
devotion unto God, and it is not bound by rules or principles in connection with 
its form as in the case of Kavya. 

Stotra is pregnant with emotions in its natural form, sometimes poetical, 
but mostly mythological and philosophical; while Kavya is subject to poetic 


principles and its verses are purely poetic in nature. Kavya is artistic but stotra 


is devotional. 
Rhetoricians mention the characterstic features of Kavya. viz: 
sere ae red | 
‘Kavya is the harmonious blend of sound and sense’. (Bhamaha). 1,4 
aaa greet apnaragel gas aay | 
‘Poetry consists of word and sense, both combined, free from faults, full 
of excellences and sometimes even without figures of speech. (Mammata) I. 5 


crofrarel afeqra grers wreq | 


‘Poetry is the constitution of words which lead to effective sense: (Jagannatha. ) 
I-] 
Te TAD BT | 
‘A sentence full of sentiment is poetry’. (Viswanath) I. 3 
aeare ait aagr a gaat ser | 

‘A word and its meaning, devoid of dosas,full of gunas, and alankaras are 
poetry. (Hemachandra) I. 11 

Though these definitions differ on some minute details, they aim at for- 
mulating certain general characterstics feature of Kavya. 

Kavya contains appreciation and criticism. It is usually based on J/trAasa, 
Purana ot some time on poctic imaginations : whereas Stotra, is based on the 
scriptural texts, epics and mythological works. 

The subject of Kavya may be the description of characters, Sunrise, Sun- 
set, Rivers, the Sea of nature and of its phenomena and love or separation. Aa 
for the subject matter of Stotra there is a glorification of deities and seeking 
somekind of prosperity from them. 


Some similarities are found in Kavya and Stotra, But Kavya is classified 
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as prose, poetry and Campu. Stofra also appears both in the form of prose and 
poetry and also in the form of campu, as found for instance in the Bhagavata 
Purana.”? 

Then as regards importance of these two forms, Kavya is literary and it 
appeals to learned men, since it is embellished with Alankaras, Gunas and Rasas. 
It provides delight to Safradaya, a sensitive heart. Stotra has appealing quality 
to both Safradaya and worshipper. It poasenaed a religious instinct of man as 
woll, 

Stotra is often music-oriented literature whereas Kavya may or may not 
be so. From the above observation, it can be said that there are similar and 
dissimilar qualities in these two forms Kavya and Stotra. However, an instance 
may be given here to witness, the similar qualities thereof. 

Gaeawmea sat waqeh | 
faeafa af& yekar meat wefan 
aay aa Ware at a aa || 

"If the Goddess of learning were to write eternally, having the biggest 
branch of the celestial tree for her pen, the whole earth for paper, the blue 
mountain for ink, and the ocean for the vessel thereof, even then, O lord Thy 
attributes cannot be fully described".2* 

This devotional song is in artistic way as it uses Atisayokti figure and 
emphasizes the greatness of God. 

In each and every Kavya, there must be benedictory verse where it is the 
very basic element of stotra. The famous Kavyas like Raghuvamsam, 


Kumiarasambhavam, Kiratarjuniyam and Sisupalavadham begin with an eulogy 


of Vignu, Brahma, Siva and of Krsna respectively. 
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VEDIC PRAYERS: 

As it is seen earlier, the Vedas are the sources for the sfotras since those 
sacred texts are the first and oldest literature of the universe. Bhattacharya 
opines " the first literature of man is to be found in the hymns he sang spontaneously to 
his God".”° 

The origination of Stotra can be traced to the Rgveds,”° the earliest of the 
four vedas, as the very term 3i@ denotes adoration or eulogy. The seers in the 
upper stage of devotion have brought to light the divine radiance in poetry. There 
are many in number which support its origin of Stotras. The very first hymn of 
Reveda deals with an adoration to Agni. 

ated gush age taghedt | 
Sat THaaay It 

"I praise Agni, the chief priest of the sacrifice, the bright one, the 
invoking priest, the greatest giver of rewards".?7 

A study of these Vedic prayers reveals that they are not ornamented as in 
later texts. Another instance that follows is also in a similar type where Agni is 
invoked ; 

Ty AT AI Wa Ae 

fagany da agai fear | 
qa eae 

yfrat a ayetad faeq | | 

" O Agni, lead us on to beatitude by an auspicious path, O God who know 
all things, keep far from us the evil, we shall offer you the fullest praise". (Rgveda 
I 189.1) 


But, there are also some mantras showing poetio excellences. A few hymns 


can be quoted to witness the poetic features of stotras. 
a War yvar TAlhs 
wie ate auer | 
da w4q Raat cera 
oF WIA WUT A Fay 11 (RV VII 95.5) 

"Those offerings have ye made with adoration say this Saraswati and ac- 
cept our praises placing it under your dear protection, aa we approach you as 
a tree for shelter". 

Here, Goddess Saraswati is invoked for protection, suggestively through 
the simile of a tree. 

ot yarel + Atat fearyars 

ar gaat afees aq | 
at fagentt fqn 1 

at dace yerene tt 


" Like babes in arms reposing on their mother, let us, Gods, sit upon the 
grass summit".7° 

The above hymn, unto Visvedevas reveals how the seers invoke the deity, 
like a child held tn the mother's arms. 

a as fda Gass qaayi va | , 
a a eq as wae 1 

"Be to us of easy approach, even as a father to his son, Agni, be with us 
for our weat". 7° 

Here one can say that upama being the basis of all alankaras has been 
copiously made use of in the Rgveda. In the above hymn, the deity, Agni ts 


compared to father, who always thinks of the well being of his son. 
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afi a Reet aR ay 
ary wat waliq waa | 
ateie gece ard 
ea ye wat qd tt 

"Agni, I deem my father and my kinamen, count Him my brother and my 
friend forever, I honour as the face of lofty Agni in heaven the bright and holylight 
of Surya.?? 

This Regvedic hymn illustrates that how God is made nearer to the devotee 
by showing shenomiensl relation with the God, with the words like Pritr, Bhratr 
etc., such that there is no doubt of acquiring God's favour. The deity Agni, 
here ts termed as father, mother, friend, brother etc., and is invoked as the 
nearest and dearest. This is one of the characterstic features of Vedic Stotra. 

The purpose of Vedic seers is to acquire universal prosperity and 
well-being of all. This is evidenced in the following hymn. 

wx wots spay say 
ws ad yards | 
Rey eas Tents 
AIH saad waras 11 

"O Gods, may we hear with our ears, what is auspicious. O ye adorable 
ones, may we sce with our eyes, what is auspicious. May we sing praises to ye 
and enjoy with strong limbs and body the life alotied to us by the Gods"?! 

So Vedic prayers are not only meant for asking worldly pleasures but also 
for universal peace and prosperity of the entire cosmos. This points to their 
sense of patriotism. 


In a similar way, the Yasurveda is also a very important text from the point 


of covering the basio literature of stotras. There are many hymns extolling the 
deities like Sri, Durga, Surya and Narayana. These Ya/jurvedic stotras are 


famous for their simple prose style. Here is a Durga hymn; 


madadae GAA BA 

manadt Peete das | 
ais asafa guifer fagar 

ara free] gftarafte 1 | 

The scer praises mother Goddess Durga for solace and protection. In the 
Narayana hymn, Narayana is culogized tn glowing but simple terms and in rythmic 
way; 

usage tq fagaat fagageyay | 
fase Array eaqat Gey Gay 1) | (Nardyana Sukta) 

" We contemplate on that cosmic form with infinite heads, infinite eyes 
the effulgent, the substratum of universal well-being, Lord Narayana, the 
imperishable, supreme being the highest abode of knowers". 

Mention may be made of the Srisiikta which is in extolment of the 
Goddess of wealth as the supreme mother in a series of epithets. 

fewaqnt eo} qaulwmaaary | 

asi fewadt mel) atdedel 4 ores || 
aviyal taaeat eerararel ety, 

faa afaqaea siafafa aoa |) (Sn Siikta) 

" © Lord Agni, of the Vedio origin grace me with the manifestation of the 
‘all graceful Goddess of wealth with golden effulgence, wearing gold and silver 
garlands causing bliss for the whole world like the Moon and who 1s the very 


personification of prosperity". 
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Here, Goddess Sri is eulogized as the supreme. The devotee secks refuge 
at the lotus feet of Goddess Sri as she is the embodiment of saving grace. Hence 
she has been extolled Iévari, the main principle behind cosmic energy. 

The next mantra is the collection of hundred Udgithas in prose taken from 
the Krsnayajurveda namely Sataridriya. A single instance will bring epithets 


| 
couched in rhythmic prose and spirit of devotion- 


wm WU FT AMY | 
THs Huss Hapwaa | 
wae fara a fran a 
m7 Tata a aay a tl 
(aaa ,- aeafea, gaedaqea- 16-41,42) 

" Salutations to the bestower of happiness and well-being; salutations to 
the promoter of the good and auspiciousness; salutations to the bestower of bliss 
and still greater bliss, salutations to thee O Lord, who art beyond the sea of 
relative existence and also in the midst of it”. 

A group of epithets have been arranged in two sections namely Namaka 
and Camakea the frequent repetition of the word ‘Namah! is the charm of the 
typical stotra style and it reveals the intensity of sincere deep devotion therein. 

The example of Camaka is as follows- 

gay qagrad fd aAsqHMead wrmgad 
qrragal Wx GA Fagay ..... t (qa ada 18-8) 

Here, one can note the devotee's desire to imbibe all divine qualities within 
himself. It is note worthy that Satarudriya serves the model for the composition 
of Sahasranamavalis, in the later period. Since the Yajurveda is the Veda 


dealing with Yajfas, stotras gained new colour under ritualistic setting. 
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A.C.Bose opines " Being the great public institution, the yajna developed 
complicated rituals that added to the attractiveness of the ceremonial side of 
prayer"? 

The next Veda in order is the Samaveda, where in the Rgvedic hymns 
have been set to melody of music. Vedic seers desire to eulogize the supreme 
being through music, as it adds charm and foundation to devotion. When stotras 
are set to melody and music, they can reach larger sections of the mankind, 
since music holds a powerful sway over human minds. 


Here ts a hymn from the Samaveda where the poet-seer sings out of 


fullness of heart as- 


wad Raga aera fed 


fat a ua sqdaentary | 
a yeal arn rie 
a arity argd wagq || 

"Come together, you all with power of spirit, to the Lord of heaven, who 
is the only one, the quest of the people. He the ancient desires come to the new, 
to Him all the pathways turn, really, He ts one". 

The above mantra indicated the collective worship which is the real and 
universal spirit of the Vedic prayers. 

Further, in the Atharvaveda, there is a rich variety of stotras but the 
nature of sfotra in the Atharvaveda is not in that appreciable degree as in that of 
Rgveda and Yajurveda. However, there are also references to genuine stotras 
like the Pavamdana Sukta**, Prthivi Sukta?” , and Parabrahman Stat?® 

The Pavamanasikta is a kind of mystio hymn with the refrain at FeaINy 


yargat | The Pavamanasiikta is the only sikta which contains more number of 
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hymns tn adoration to the deity Pavamana. 
Prthivi sukta is significant for tender sentiment and it tells us that the 
earth is the mother goddess. To quote; 
ad med gleel aga a 
ard Get wayqe | 
wm Gat teats as qa ar Ws yalsé gftens 
qafeae frat a oa faa 1 27 

"That middle region, naval where upon beings are nourished, O mother 
earth protect us and give us happiness, purify your children we are sons to you, 
and you are mother to all, let father Varuna protect us”. 

This mantra reveals the physical as well as metaphysical element of the 
hymn. According to Sayanacarya this sukta has various applications viz : Pusts 
Karma, Krsi karma for the attainment of food, wealth and protection. Hence 
vedic poets pray ardently for her grace.>® Thus the Vedic prayers present a 
variety of metaphysical, religious and ritualistic aspects of life. In his Nirukta, 
Yaska deals with the above subject. The survey of Vedic prayers presented 
earlicr shows how Vedic prayers radiate universal knowledge and at the same 
time universal love. 

Next to four Vedas, Brahmanas and Aranyakas have mainly deal with 


rituals. 


UPANISADIC PRAYERS: 
It is very much interesting to note that, the upanisads though profound 
philosophical treatises contain stotras with blooming devotion. The nature of 


God described in the Vedas is understood by the terms like 8q, faq,-314 in 


the upanisads. The supreme being according to upanigads is Ananta, Aksara, 
Antaryamin, Madhu, Anand, Rasa, Isa, Jyoti, Atman, Brahman, Amrta, 
Paramapurusa, Patabrahma, Ajasrajyoti, Tat and so on.?” 

There is a reference to what may be called stotras addressed to the 
supreme cosmic self under different names as mentioned above. Here is a 
mantra in which upanisadic prayer can be discerned- 

an wert faaenfa gf ay a aay a afeonfy wet | 
axe toyegaay yyy FT Mos wea 

"Desirous of emancipation, I seek refuge in that effulgent being whose 
light reveals the knowledge of Atman, who first creates the cosmic soul and 
delivers him to the supreme knowledge”.*° 

In the above mantra, there is the culmination of devotion and wisdom on a 
metaphysical basis. Since upanisadic prayers are mystic poems of the 
Absolute. The following specimen shows exoteric beauty of the upanisadic 
prayer. 

STUNT Ted ear 
Aeaseed ied year | 
- amage agafty dtasiat 
args wararaerrrarerss tt 

" The self, smaller than the small, greater than the great, is hidden in the 
heart of this creature. A man who igs free from desires and free from grief secs 
the majesty of the self by the grace of the creator. ae 

Here the seer prays to the supreme with the terms Anoraniyan and quite 
opposite Mahatomahiyan. This mantra represents the typical stotra style. 


The shortest of the upanisads, Jsavasya upanisad contains cightcen 


mantras; among those mantras seventeenth and eighteenth are identified as prayers 
or stotras. 
4 mdi ot Hd at & al St Ha az I 

Commenting on the above mantra Madhvacarya tells that the devotee is 
praying to Lord Visnu symbolised as Om, Prapava mantra **. The concluding 
mantra of the isavasys upanisad, runs thus ; 

Hy TT TI Wa Ae 
fasata dq again far | 
AaaAqsuaaal 

yer ad aa ofa fae 1 | 

"O Agni, direct us on a good path or devayana for the attainment of 
salvation, O God, you know our knowledge, take away from us the degrading 
sin. In a bid to offer thee best salutations, we utter the word Namah.” 

So, in the above mantra a devotee salutes the supreme for the utmost goal 
of life, salvation, because knowledge without Bhakti is nothing more than the 
knowledge of God but liberation is only through His grace, that is attained by 
pure, sincere and deep devotion unto Him. Dr. K.B.Archak opines " For 
knowledge alone is not a guarantee for liberation. It leads to divine vision and 
God grants His grace for the attainment of salvation. The present mantra shows 
how an enlightened one should pray to God for His grace after Saksatkara".** 

There are other instances also from the Brhadaranyaka and Chandogya 
upanisads which reflect stotra elements. It is worth while to note that the later 
upanisads contain adoration to divinities like Nrsimha in Nrsimhatapanyupanisad, 
Rama in Ramatapanyupanisad, Visnu in Mahanarayagopanisad. ‘Vhus the 


theistic upanisads hike Ss vetasvatara, katha, Mundaka, Brhadaranyaka, K ausitak L, 
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Chandogya, Narayana etc., contain many genuine Stotras, so it is said that " the 
upanisadie doctrine of an impersonal God was fused with the devotional 


worship of the personal-God, which almost led to revolutionary changes".* 


EPIC PERIOD: 

Coming to epics, the Indian cultural heritage can be understood by two 
great epics of India viz, The MahabAdarata and the Ramayana. 

In the Ramayana, two note worthy instances of stotras are found namely 
Adityahrdayam and Ramastuti.*° 

Those stotras are composed in the Anustubh metre. The Adityahrdaya 
containing glorious epithets of the Surya God can be understood as a 
descriptive stotra. One of the examples from the same runs as follows; 

Tm yala Pra oigasd ane | 
eae wea feared aa | | 
ward waysta edeary AAT AAs | 
TA THe Mea Bias wal sas | I 

“Salutations to the lord of the eastern as well as of the western mounts, 
salutations to the lord of the luminaries and the lord of the day; salutations to 
thee, bestower of victory and beautitude. Salutations to thee, possessor of seven 
steeds; salutations to the thousand rayed Sun, salutations.(Ramayana Vl 
105,16,17) 

The above quoted verses remind of Namaka style in the Rudra hymn 
occuring in the Krsnayajurveda. The repetition of the term Namah exhibits the 
typical style of stotra. 


It is not superfluous to say that some portions of the Ramayana possess 
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the features of sfotra as they deal with eulogy of Lord Rama. For instance, the 
stuti of Rama in the Yuddhkanda where Rama is glorified as an incarnation of 
Lord-Visnu.*” 
This is also purely descriptive in nature. The below quoted example shows 
peculiar features of stotra related to Vedyse stotras. 
weays dara sragitel yehys | 
a warn f wterriked aa oye t 
faq watg mm addy addy a | 
Veaas Moga: aay || 
"Thou art the great bull with thousand horns, the very essence of the Vedas, 
with thousand faces, thou art the maker of the three worlds, the self existant one, 
Thou art manifest in all directions, in the sky as well as in rivers and mountains. 
Thou art the most glorious cosmic being with innumerable feet, heads, and eyes.*® 
In last two lines of the above sfotra Rama is described as the All-pervading 
supreme-being. This resemblance the Purusasukta occuring in the Rgveda. All 
the deities beseech Rama for His protection from demons.” Ravana’s praying 


Lord Siva may also be considered as stotra where he offers flowers and holy 


sandal paste to Siva. °° 


The Mahabharata, next epic in order, supplies good many specimens of 
stotras of the highest enlightenment such as Durgastotra”!, Narayana stotra,>” 
Jitante stotra,?? Visnusahasranama’’, and Visvariipadarsana” 

Among these Visnusahasranama, suggests prayer of Lord Visnu with 
thousand epithets. Each word representing His epithet in this stotra, 1s very 


significant so that it can be interpreted in different ways. It is said Madhvacarya 


the foremost propounder of Dvaita school of vedanta has explained hundred 


sl 


heating the whole universe with Thy radiance”. 
And similarly, 
frat Mee aware 
mam yusg year | 
7 aRswaaites HANSA 
mMarasa wiearaed || (Shagavadgita 11,43-44) 

" Thou art the father of all things, animate and inanimate, Thou art the 
great sage and teacher of the universe and worthy to be adored by all. There is 
none like unto thee, who then can there be in this world superior to thee, O Being 
of unequalled glory". 

Here, the devotee, addresses God as his father, friend, and beloved. And 
thus the intimacy between the deity and the devotee is indicated as the real 
spirit of the Stotras. 

The following portions of Jitante stotra and of Durga stotra reveal 
devotional content in a beautiful language; 

qq fafaatea a waasla + weahaq | 
vq fotudtiad aa Reis wea || 


" Nothing is beyond Thy ken, Thou art not directly perceived by any. Jo 
thee nothing is impossible of realisation and none has realised Thee".°® 

In the above instance, there is glorification of the supreme being as 
Omnipotent and Omniscient in a beautiful rythmic language. The following 


extract from Durga stotra contains the spirit of devotion; 


TASH TA Hot Hat aeranither | 
Tas Amer yrs | 
giana gilded gute ats | 
arnaaart wari a yea 1) °° 


As has been observed, the Stotra portion in the Mahabharata takes new 
dimension and is developed as sahasrandma, covering various aspects of Bhakti. 
So the Mahabharata marks the advancement in the thought of the Stotra 


literature. 


STOTRAS IN THE PURANIC LITERATURE: 

The vast puranic literature has a predominant role to play in the development 
of stotras. Puranas are the rich mines of stotras, being solely theological 
collections of sacred epithets. The nature and content of stotras in the puranas 
do not differ much from cach other, as their motive is faith in devotion. Some of 


the puranas containing stctras are Bhagavatapuraga, oS Markandeyapurana,”' 
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Vispupurana, Skandapurana, _ Padmapuranga, es Brahmapurana, oa 


Brahmavatvartapurana, 66 Pha visyottarapurana,”’ Brahmandapurana, 68 and 
Agnipurana. i 
In the whole of puranic literature the Bhagavate purana, has been the most 
popular for its high poetic excellence and sublime devotion. 
GAMMA MAUI AAS agar | 
guagiquag fasadqar ww ad aa Ueraqes | | 
Here, Gopikas asking for grace of Lord Krsna pray thus; " O lord, we 
have been saved again and again from the poisonous water, from demon-serpent, 
from the rainy storm, from fire, from the demon-bull from fears of wordly 
existence”. /° 
This verse is a beautiful example of rhythmic sound with a current of 


deep devotion. It is an instance of Cchekanuprasa. Another extract of Prahlada’s 


prayer deserves mention here, 
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ANSP PIMA Feely 
Waa HA Wad wha | 
qer aaiterea asefiyzet 
Hasna ead saris 7 

" O lord, who art kind to the helpless, terribly afraid am I of the 
unbearable and dreadful woe that over takes those who turn round and round in 
the wheel of existence. Bound though I[ be by the consequences of my actions, 
O most glorious one, when shalt thou, being propitious, recall me unto thy blessed 
feet that bestow salvation and protection"? 

This verse speaks of request for emancipation of the devotee from the 
worldly existence. Further, some more examples of stotras are quoted to clarify 
the point that, puranas are the mines of stofras. 

Taras alas Sq wat | 
gat ad Sea ATT TATAa «I (Padmapurana 87-9) 

"I salute Hrsikega, Kesava, Madhusiidana, the killer of all demons, the 
sound-Narayana etc., 

Yaa Nad MA AW a a awas 
Sera war altel waa | | 

"This hymn giving happiness and salvation should always be muttered. 
There is no doubt that due to the prace of Visnu a man would be equipped with 
every thing". 7 

The above quoted two examples from the biggest among purdanas 1. the 
Padmapurana, informs that, Lord Narayaga is the supreme and by Him only one 
can obtain happiness and the highest goal, final bliss, salvation. 


In the Vamana puraya, there are as many as twentyfive stotras about which 


Krishnamani Tripathi opines, 


‘ar fafaenty soafagia aan aa i aa aay aah 

Rawat aha | anf wera Proms fad Are steak 

ae aay aa snyder wads rae eeqeqoraihy | 

addy deat Orel - atta! - Hrenettat went etn area! 

aft areal spe wad weeake | we Aa a qasfae aug quafa 1” 

The Skandapurana has a stock instance of selfless prayer; 

1 ae SH wey a ef ayayayz | 
| ara asada mfrarnidasrd 11 

"O lord, I do not wish for any kingdom nor heaven or cven escape from 
re-birth. But I do want that the affliction of all beings tormented by the miseries 
of life, may cease”. /4 

It is worthwhile making a reference to the Devimahatmya in the 
Markandeyapurana, which is an adoration of Goddess Durga in a high flown but 
simple style. 

The concept of mother Goddess has been developed right from the Vedic 
stotras celebrating Goddesses like Laksmi, Durga, Sri, Ratri, Usas, Vagambhrat, 
and Bhuv. In these stotras same ideas have been expressed in a beautiful 
language. 

a edt adydy qareum afer | 
THT THT THETA THY TAI I 
ar al adydy argedy afer | ' 
TTR THA THETA THT THEI I 
"Salutations to the divine mother, who exists in all beings in the form of 


mercy. Salutations to Her, salutations. Salutations to the divine mother, who 


exists in beings in the form of mother".’° 


Here one can point out one word difference in the former and latter verses. 
i.c.4aTe4e] in former and ATT BUTT in latter, leaving this, both verses are same 
and equal in construction of wordings. Durga is culogised in the most affectionate 
manner and in rhythmic language as the supreme mother-power, mother of the 
whole universe. 

Some of the puranic stotras have dominating poetio excellence. flere ts 
an example; 

THAT TET TATA F Ta | 
Tea | TE AAISegd tt 

"Thou verily art Brahman, the knower of Brahman, the constant possessor 
of the consciousness of Brahman, Thou art Brahman the ultimate cause, salutations 
to Thee from whom the universe has sprung”./° 

Here, there is a repetition of the word Brahma indicating different functions. 
In the first the deity is described as Brahman. Secondly, the same God is 
described as the knower of Brahman. The term Brahmabhava refers to the state 
of Brahman as kartrpara, Bralmabija refers to Brahman as the ultimate cause. 

Thus, the puranic literature exemplifies many types of stotras as Mahimna 
stotra, Sthalamahatmyas, Kavaca, Varma, in glorification of the greatness of a 
place or of the God. The Vedic prayers are simplified in Puranic literature, and 


this period marks a period of transition in nature and content of Stotras. 


STOTRAS IN THE CLASSICAL AGE: 
In the next stage, t.e. the classical period (200 B.C- 1100 A.C) Stotra 
assumed a full-fledged form incorporating religious and poetic elements. The 


early stotras in the classical age can be traced to the works of Kalidasa’ ’, 
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Bharavi’®, Magha’? etc., who have composed some stotras in thetr works which 
are best literary compositions of highly eulogistic stanzas tn a variety of metres. 

In the classical age, various types of stotras have been composed like 
Astaka, Paficasati, Astottara, Astapadi, Lahari, Taranga, Dandaka, Gatha, 
Suprabhata stotra, Varnamala stotra and Satake etc., 

Among these types of sfotras, stand out, the Suryasataka by Mayurabhatta, 
the MukapaiicaSati of Mikakavi, Paiicalaharis of Jagannatha pandita, V akrokti 
pancasika of Ratnakara, Devisataka of Anandavardhana, Candisataka of 
Banabhatta, Laksmisahasra of Venkatadhvarin, Sivamahimnastotra of 
Puspadanta, Gitagovinda of Jayadeva etc., 

The following verse from the Suryasataka illustrates the grandeur of the 


classical stotra style. 
um valfage & FH omnia wWHenasnardsagits: 
Ta Way UPTGGY aa sey araeniy | 
Wh aim wasaqyeya weiss wrt 
dd We Tae ae aagita aed gaty 1) 


"May the thousand rays of the Lord Sun bestow good upon all; the rays 
which though one light become double fold when beheld by the eyes of all; 
become three fold as they pervade the three worlds, become four-fold when 
glorified by the four-faced Brahma, become five-fold due to five primordial 
elements, six -fold in the cycle of six seasons, sevenfold in the seven divine 
luminaries called as Saptarsis, eight fold in pervading the eight quarters, lastly 
nine fold at the time of dawn every day" °° 


In the above verse, couched in the Srgdhara metre, poet Mayurabhatta 


evlogizes the rays of the divine Sun and describes nine-fold perspectives in a 


skilful and beautiful language. This kind of figures of speech is called 
paryayalankara which is defined as, 
Uh DAT Srafery qafas | (mre 29) 
The dantya syllables 7k, La, Dha, Na, of the same origin are used; hence 
it is an instance of the Srutyanuprasa. 
Furthur, the nature of classic stotras may be understood in the following 
example from the Ganga/aharr of Jagannatha pandita; 
Wa Tad wea ayers fala 
ayesad oteahaarra areas | 
git wet gers yt gyre 
quran a alert as ag 1} 
"O Goddess Ganga, let your holy water which is the inexplicable ample fortune 
of the entire earth, which is the supreme glory of Lord Siva, the creator of the 
world, which is the essence of the Vedas, the merit of Gods incarnate and which 
is the supreme realm of ambrosia, remove our evils” 
In the above extract from Gangalahari the poet extols the divine river 
Ganga with the most glorious terms like Gra, Ugad, sara eI and Qeuralalsu. 


Here beauty of expression and attractive description are appreciable. 


STOTRAS OF SAINT POETS AND RELIGIOUS TEACHERS: 

In the classical age, saint poets and religious teachers have chosen the 
Stotra media to propogate their phiolosophical dootrines. During this period the 
Bhakti movement started spreading at large, particularly the Bhagavata cult, 
and the Jaina religion added much material to the Stotra literature. At this 


juncture many schools of philosophy have been established. In order to make 
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the philosophy and religion much popular, saint philosophers who founded 
different schools of thoughts, composed significant stotras and made them 
accessible to the laymen. Thus the Stotras composed by them are rather 
philosophical in content. 

Among those philosophical Stotras, the Annapurnasataka, 
Gajetidrabhujaigasatpadi, Saundaryalahari, Sivamana sapufa, 
Ardhanarisvarastotra, Daksinamurthystotra are from the pen of Sankaracarya. 
Gadyatraya of Ramanujacarya, Stotraratna of Yamunacarya, Narayaniyam of 
Saint Narayanabhattadri, Mukundamala of Saint Kulasekhara and Dvadasa Stotra 
of Madhvac4rya can be classed as Storas par excellence with a philosophic 
approach. A few examples are enough to witness the nature of philosophical 
Stotras, 

aren a mit alte Gea gene MN Wey 
gat @ fereatantntaar Presfefeatas | 
woats Gale walernfeitrs etharher wat ize 
Teed ay caahkadt wal aay 1 


"© Bliseful Lord, my self thou art, my mind, I liken to the divine mother, my 
vital airs to thy followers, my body to thy temple, my enjoyment, I regard as 
offerings made unto thee, my sleep the contemplation on you, my wanderings 
are the circumambulation while my words are prayers offered unto thee , 
whatsoever, I do, may it all be your worship °. re 

In the above example, the words like AIT and Ms contain philosophical 


fervour hence the message thereof is philosophical. Here we see the poets 


sublime thought of Bhakti unto his beloved deity. 


An instance from the Kamaksisataka is as under ; 
cary teller tarcis fares 
cary anata teicis fart | 
af Pivaaels sah 
rea Jet auaie casa 1 | 
"Lord Nrsimha, what is the use of other protectors if you are protecting, 
what is the use of other protectors if you do not protect, with this firmness of 
mind, I seek refuge in you, O lord having abode on the banks of Vegavati" ne 


va ARAL eee 

aH) aay aigadayya | 
TA ANS aT FereryTa 

TH AMSAT Tale || 

"Salutaions unto thee O Lord thou art the origin of mind and speech, but 
thee neither mind or speech, can comprehend, O Lord of eternal infinite glory, O 
thou Boundless ocean of mercy, salutations unto thee " om 

In the above example there is rythm and melody in the expression, at the 
same time it unfolds the devotionai content with utter surrender. 

Sankaracarya, the founder of Advaita school of vedanta has composed 
many Stotras to present Bhakti as one of the means to gain self-realisation. Thus 
his contribution to Stotras is considerable. Sankaracarya's Stotras may be —di- 
vided into five cetegories ; 

i. Devotional Stotras. 
ii, Ascetic Sfotras. 
ii, Moral Stotras. 


iv. Philosophical Stotras. 


v . Mystical Stotras. ®° 


The devotee prays to God with deep and sincere devotion in devotional 
Stotras. The Paficaratnastotra and the Sivapancaksarastotra comes under this 
category. 

In ascetic Stotras, devotee prays for liberation from bondage of birth, 
death and rebirth, Stotras under this head are Carpatapanjarikastotra, 
Dvadasapanjarikastotra and Gurvastaka. The moral Stotras are aimed at 
enshrining moral values, the Upadesapaiicaks is the only work on moral values. 

The philosophical Stotras of Sankaracarya are Vedasarasivastuti, 
Mayapsitcaka, Atmasatakam, Saundaryalahari and Daksinamurthystotra. 
Sankaracarya exemplifies the fact that even philosophical ideas can be cast into 
beautiful Stotra works. 

Dasaslokisambastuti, Sivaparadhanaksamapanastuti, Sivanandalahari are 
the mystical Sfotras. 

Saranagati gadyam of Rarmianujacarya highlights the intensity of devotion 

WEAN TSTOT MANTUA ANAM AAMT YON, TATA, 
Wadi, Gra eat, Paral, Aaa, tadatarfeal, afaeerract, Hera STI, 
UMTS TIE We 119 

anteriarmad pitaliaaawulpd watygolaara Meaufagadae-a 
MAMaadys Paaaaque starsat sicata serail Va Ne caer 
Pred sequen orenfdat wrerercomsaarricderaean aan gt biz) 1% 


"I who have taken refuge in Her ,who possesses a multitude of unlimited 
surpassingly great and innumerable auspicious qualities such as the nature, form, 
glory (splendour), divine supremacy, virtues etc., allworthy and approved by 


the adorable God Narayana in whose dwelling is the forest of lotuses, who 1s the 
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adorable Goddess Sri, ever unharmed and faultless and who is the divine 
consort of the God of gods, the mother of the whole universe, our mother, arnt 
the sole refuge of all those who have not found there refuge any where else." 

"May I obtain the really appropriate and ever lasting refuge in the lotus 
feet of the Lord for the sake of the attainment of eternal divine service which 
of the nature of taking sole delight in all things sub-servient to His purpose and 
which is suited to all His conditions and its the result of the unbounded and 
excessive love out of the sincere, unswearing, everactive high devotion, 
supreme knowledge and the supreme love directed to the lotus feet of the Lon 
and which 1s full, incessant, most vivid, eternal and an end in ttself, and 
infinitely and exceedingly pleasing" . 

In the above Stotras of the Ramanujacarya it is seen that he has given a 


poetic articulation to the thesis of Saranagatt. 


STOTRAS IN TANTRAS: 

It ts worthy to note that, the fantras also contain glimpses of the Stotras 
marked with deep devotion. To quote, the Brahmastuti in the Mahanirvanatanra, 
the Durga Stotra and the Guru-Stotra in the ViSvasaratantra and Stotras om 
Saraswati,Durga and Siva in the Prapaficasara are the best instances. In many of 
the tantric Stotras the idea of complete surrender and divine grace is sung with 
devotional power. To quote. 

Tat Fa ATU ATTN 
Tas MITT Wed Weary | 
Wales vari Paaata 
UT WE THe VAMP] «1 (Mahanirvanatantra 3.61) 
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© Lord thou art the dread of even the dreadful, the terror of the terrible, 
the refuge of all beings, the purifier of all purifiers. Thou alone art the ruler of 
even the high placed ones. Thou art the supreme over the supreme, the protector 
of the protectors". And_ 

deh SRAah Wey 
wea aed TE | 
aaa Pend Paneratyy 
Varna wos wars | 

"O thee the, one alone, we meditate to thee, the one, alone, we offer our 
worship to thee, the onc, alone, who art the witness of the universe, do we tender 
our salutations. In thee, the one, alone, who art our sole support and self 
existent Lord, the vessel of safety in the ocean of existence, do we seek 
refuge.*! 

In the above two instances, there 1s a glorification of the one supreme being 1n a 
most rythmic language. The devotee is invoking the supreme with a single minded 
devotion seeking His refuge. 

STAR ATT TTT 

vader He TSR Aas | 
amar “iadia Preacaly 

Te aH ae et 1} 


O mother Durga, the remover of miserics of devotees, thou art the saviour 
of the poor and the helpless. Thou art the protector of those oppressed by 
desire and sticken with fear. Thou art the refuge of the afflicted. Thou art, O 
mother the goal and the giver of emancipation. Thou art the saviour of universe, 


do Thou protect us, to Thee I bow a 


Here, the Goddess Durga is extolled as supreme mother who removes all 
miseries and therefore the devotee ardently prays for protection. 

From the above examples, it is clear that the faniric works are not only 
manuals of magic and upasana but are also collections of best stotras. Thus 


Stotra literature 1s enriched by 7Vantric Stotras. 


STOTRAS IN INSCRIPTIONS: 

Mention must be made of the inscriptions which also contain Sfotras. 
Probably, the purpose of inserting stotras in inscriptions ts to retain the religtous 
ideas and thereby cultivate devotion among the people at large for lonper 
period. 

There are ample references to the inscriptional Stotras, i.e. the 
Ranasamarasimhaprasasti, Kulottungachola's danapatra, Nepal kings 
Siddhanrsimha mallaprasasti, King Jayadevas prasasti, Vijayanagata King 
Prataparaja Wodeyars Ma/lavaram Sivatemple, Kuruksetra etc.** 

An instance from inscription of Madlavaram Siva temple can bring out the 
characteristic features of Stotras in inscriptions. 

waaay aaacry 
Waa aural wafers | 
SATAFIAATA ASYM PTR 
ea ont silat wg | 


" Glory to the supreme being Siva, who is without cause, though He ts the 
cause for creation, sustenance and destruction. May He be the object of our 
desire who himself is the destroyer of cupid. He who is the abode of virtues, 


remover of illusion, creator of wonderful things, perfect, unique, may that 
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supreme god be victorious” ”° 
In the above verse Lord Siva is eulogized in a beautiful language through 
opposite rhymes, in the expression as HI, ATS, BAA and Bradt This 
may be an instance of Virodhalankara. One more instance from Malava king 
Adityadevas Praéasti may be presented ; 
AAA ACS 
AAA TOTS | 
Taras qa gay 
qed wag ae a Paras fara 1 | 
"May Lord Siva in the presence of whom the heavenly nymphs are 
constantly engaged in dancing to the accompaniment of the delightful sound of 
tabor played by Nandi's hand and to the charming songs of the divine singer 
Tumburu bring good to you all."?! 
One more beautiful example may be given to bring forth the poetic value 
of the inscriptional Stotras ; 
aaa swasag (rarata)cegae | 
arraen frame (rertirg agi | | 
Lord Visnu who is inseparably associated with Goddess Sri, is victorious 
who is the fire of the annihilation to the eyes of demons and sudarsana (charm- 
ing or holding sudarsana cakra) to the eyes of the virtuous aoe 
The poctio value of this verse is heightened by bringing the Ullckhalankara 


in the above verse. 


IMPORTANCE OF STOTRAS: 

As it is since time immemorial the Vedas, the Puranas, philosophers and 
religious teachers have laid emphasis on the importance of stotras promoting 
inherent bliss in man's life. The seer of the Vedas knew stotra as the best 
approach to God and best offering to God. 

A well-known note from the Visnusahasranama declares stotras are the 
best approach to almighty God; 

seifaheadt feo, qdetenesacy | 
wala tae adgeaniant wg it 
" By praising and praying the only God of universe, Visnu, one surmounts 


all miseries".”> 


T.V.Viswanath Aiyar in his article rightly says "God is our source and 
sanctuary. The need for God expresses itself in prayer. True prayer is not a 
petition for benefits asking this or that . It does not consist in dry and dreary 
and mechanical recitation of words whose purport we do not understand. 

The purpose of prayer is to find relief from the heart-aches of life by the 
pouring of our troubles and tribulations to one who can give ear to them and who 
alone, we believe can heal them. 

As the ndble Laureate Alexis carrel says ; " prayer gives us strength to 
bear cares and anxieties, to hope when there is no logical motive for hope, to 
remain stead fast in the midst of catastrophies.”. 

If anything man's prayer must really be he should be helped to shake of 
his pride control his mind, restrain his senses and enable to have an expansive 
feeling of love and concern for all beings, so as automatically to attain peace or 


mental peace and freedom from destruction.” 
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The above noticed value of stotra is heightened by Sankaracarya in his 
commentary on Vispusahasranama; 
ae aan adr anltad fa are 7? 
feaie your sear ag arena arr | 
" What is the ground of superiority of this adoration in the form of the 
hymn? Its superiority over the other kinds of yajnas consists in the following 
points in its favour. It does not involve injury to a being in the form of 
sacrifice, it is an AAjmsayaga, for doing it you need no collection of men, money 
or observe any particular time, place or procedure".”> 
Whoever composes Stotra texts may be regarded as religtous reformer of 
soceity, Since his mind works at the betterment of the soceity. Hence, they may 
be called psychologists too | Dr.Plott opines "the greatest puides in the field of 
religion have always been the best psychologists. sii 
The value of Stotra or prayer may be summed up as below ; 
" This approach of soul towards the divine with its definite, conscious 


experience of the divine presence, is seen in the distinctive excercises and 


practices of devotion. These are infinite in variety but primacy must be given to 


So, from this brief survey of sfotras it is evident that the stotras in early 
ages viz., Vedic stotras are simple sublime and pure in form. Stotras show the 
development in the Upanigadic period with philosophical significance and 
poetic excellence. During the epic and puranic age, stotras attained full-fledged 
form and there 1s all-round development. More precisely " the cult of Bhaktr is 
adumbrated in the Vedic hymns and partly developed in the Upanisads. It 
blossoms forth in epics and later devotional literature".”° 
Thus stotras which have been developed right from Vedic times have 


formed plorious literature enriched and enlivened by the great personages. 
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CHAPTER - U 


Date, Life and Works of Madhvacarya 


Madhvacarya is the foremost propounder of the Dvaita school of vedanta. 
His life history and his achievements have been narrated = by 
Narayanapanditacarya, son of Trivikramapanditacarya, one of the great converts 
to Madhvacarya’s fold, in his biographics poem Viz., Sumadhvavijaya.! Which 
has been accepted as the authentic source book by old and new scholars. 
Madhvacarya’s Date, birth and parents : Madhvacarya, the saint 
philosopher was born in the year 1238 A. D ; to be exact, the date of his birth is 
the tenth day of Suklapaksa of the month of Ashwina. Dr.B.N.K.Sharma. 
regarding the date of Madhvacarya writes; “There has been a controversy within 
the limits of a century or so, over the date of Madhvacarya. Both ‘the 
traditional’ date of birth : 1199 A.D claimed for him on the authority of a 
passage in his Mahabharata Tatparya Nirnaya (xxxii,131) and the date Saka 
1040-1120. proposed in some of the geneo-chronological tables of the Uftarads 
and other mutts, have now been set at rest by the discovery and publication of 
the inscription of Narahari Tirtha (particularly the one dated saka 1203) - a 
direct disciple and second “Successor” of Madhvacarya on the “Prtha”. Vhe 
evidence of these inscriptions shows that Narahari was in Kalinga between 
1264-93 A.D. It appears also that he was prime minister of the kingdom between 
1281-93. If the statement of the Mahabharata Tatparya Nimaya then, were to be 
taken in its literal sense, Madhvacarya would have lived up to 1278 only. as he 


is traditionally assigned a life of seventynine years (see Anumadhvacarita of 


Hrsikesa Tirtha). Now according to the uniform testimony of the Mutt lists, he 
was succeeded by Padmanabhatirtha, who remained on the pitha for seven years 
; and after him by Narahari who occupied the pitha for nine years. According to 
this view, Narahari would have come to the pitha in 1285. But the evidence of 
inscriptions shows he was still in Kalinga in the years 1289, 1291 and 1293. 
The obvious inference from these facts is that he could not have come to the 
pitha till after 1293. It cannot be supposed he was allowed to be minister of 
Kalinga and to occupy the pitha at one and the same time, between 1285-93. The 
mutt lists agree in placing his demise in the cyclic year of Srimukh. These two 
facts show that, that event cannot be placed before 1333 A.D. Calculating back- 
wards from the recorded year of Narahari’s demise, we arrive at 1317 (Pingala) 
as the date of Madhvacarya’s exit from the world. Assuming that tradition 1s 
correct in placing his birth in Vilamb1, we get 1238 A.D. as the year of his birth. 
This agrees very well with the evidence of the inscriptions of Naraharitirtha, the 
terms of one of which (SriKurman 1281 A.D) imply that Madhvacarya was in 
flesh and blood at the time. 

1238-1317 A.D. thus appears to be the most satisfactory date for 
Madhvacarya. The relevant materials bearing on this question have been brought 
together and discussed by me in two papers on the subject contributed to the 
AUJ(Vol. iii, 2 and V, 1) and to them further attention is invited, other theories 
on the subject have also been cxamined and reputed there. 

Recently, however, Mr. Shingre of Poona has tried to re-open the date of 
birth 1199 A.D. corresponding to that of the Mahabharata Tatparya Nirnaya verse 
and reconcile it with the epigraphical data by resorting to the device of 


extending Madhvacarya’s span of life from 79 years (as traditionally accepted) 


a3 


to 94 % years. 

His new date 1199-1294 is open to the following objections : i) It extends 
the life of Madhvacarya arbitrarily ii) It flouts the accepted traditions among 
Madhvacarya mutts about the cyclic years Vilambi and Pingala, being the years 
of birth and exit of Madhvacarya iii) The dates accepted by Shingre for 
Madhvacarya’s successors down to Ramacandra Tirtha, similarly conflict with 
the cyclic data accepted for them in the Uttaradi and Raghavendrasvami mutts, 
which have a common ancestry upto him iv) The cyclic data of Vilambi and 
Pingala for Madhvacarya, are endorsed by the AnumadAvacaritam attributed to 
Hrsikesa Tirtha, a direct disciple of Madhvacarya v) These and the date for the 
successors of Madhvacarya, are endorsed by the Gurucarya vi) Shingre him- 
self accepts the number of years of pontifical rule traditionally assigned to the 
various pontiffs up to Ramacandra Tirtha (and beyond) without any 
independent proof and which are calculated only on the basis of the cyclic data 
handed down by tradition and preserved in old hagiological works like the 
Gurucarya. If their evidence is reliable for the successor of Madhvacarya, it 
should be equally valid for Madhvacarya, vii) Antedating Madhvacarya to 
1199-1294 would seriously complicate the question of the date of the 
Aksobhya-Vidyaranya disputation on Taftvamasi to an extent that may even 
threaten its historicity and fail to explain why none of the works of so great a 
commentator on Madhvacarya , as Jayatirtha has been cited in the chapter on 
Purnaprajna Darsana in the Sarvadarsana Samgraha, which could not be dated 
before 1360, as Vidyaranya (1302-87) would hardly have been twenty years of 
age if his debate with Aksobhya took place in 1321 instead of in 1365 when he 


would be much older and of a proper age for it. For all these reasons, 


wo 


1238-1317, would remain the last word on the subject. 7 

So, from the above account, the date and life span of Madhvacarya can be 
concluded and get deolared that, 1238 and 1317 are the dates of advent and exit 
respectively and he lived about seventy nine years. : 

Madhyagehabhatta, a versed scholar in different branches of Sanskrit 
learning had no issues for long time. As such he with his wife Vedavati’ performed 
the vows like Payovrta’ etc., and served lord Anantesvara for many days. At last 
the couples was blessed with an offspring. It is none but Madhvaoarya only.° The 
happy parents named newly born child as Vasudeva in the naming ceremony. ’ 

Even as a child Vasudeva showed signs of his extra-ordinary intellectual 
faculties. The father Madhyageha commenced teaching alphabets and continuing 
next day, he wrote the same letters; in the mean time Vasudeva asked his father 
why repeat the same letters tutored the other day ? why not proceed ahead ? and 
the father realised the child’s innate intelligence. Such was the intelligence of 
Vasudeva.® 

Once Vasudeva, yet a small boy, disappeared from the house and went to 
neighbouring forest, Kudavoor, though warned by passers by no to go, since it 
was thick forest with wild animals, but the fearless Vasudeva moved ahead not 
listening to them. There Vasudeva worshipped Narayana and stayed at Siva temple 
of Bannanje, a small village near Udupi. The distressed Madhyageha at last found 
Vasudeva at lotus fect of Lord Anantesvara and the father shedding tears of joy. 
asked his son “who accompanied you all the way aeuttstia are at aftr ats a | 
Vasudeva with fascinating syes told in faltering tone ‘supreme Narayana was my 


companion”.” The anxious father bowed to Anantesvara earnestly and 


prayed for protection. This shows courage and fearlessness of Vasudeva. 

The boy, Vasudeva was possessing the supematural power by birth. One 
day towards the close of sport, a rich man who had sold a bull to 
Madhyagehabhatta, come to him asking for money. Vasudeva understood the 
pitiable conditions of his father and gave a few tamarind seeds to that rich man 
instead of ooins. The rich man returned saying thal, he had reseived the moncy 
from Madhyagehabhatta. ae 

On the another occasion, a brahmin of Mudinaya family viz., Siva was lec- 
turing a mythological story to large public assembled. But his narration was not 
in tune with its purport. Young Vasudeva, sharp at discussion observed this and 
unhesitatingly spoke to him; O Narrator, the story described by you is different 
from the purport of the great seers like Vyasa, Suka etc., Thereafter, Vasudeva 
spelled the true meaning of it and was honoured by the wonderstruck public. " 


In physique, Vasudeva was endowed with extra ordinary look and energy. 


Madhvacarya’s Upanayana and Early studies: 

Vasudeva was taught the sacred OM and Gayatri regarded as the essence of 
the Vedas tn the thread ceremony at his age of eight years. 12 Yano time Vasudeva 
mastered the Vedas, Vedangas and all the branches of knowledge.!*? He was very 
quick in mastering what he was taught. 

Onoe in a certain lecture his father, Madhyagehabhatta was elucidating the 
names of various trees, noticing that he dropped the meaning of Likucha, he boldly 
asked his father in the audience but afterwards, seeing that the father did not come 


out with the meaning, he himself narrated the meaning. This shows his 


miraculous sportive activities. !* 


Being eager of spreading the true philosophy on the earth he went in search 
of his spiritual teacher. As Vasudeva had no interest in worldly pleasures and 
very much interested in the worship of Lord Visnu, he thought that the path of 
sanyasa only would help him in the accomplishment of his goal. At last 
Vasudeva could get his teacher by name Achyutapreksacarya an ascetic at 
Sivelli.'° 

Though Achyutapreksacarya had studied well the works on the Advaita 
vedanta he had no belief in it, because he was advised by his preceptor not 1o 
follow the Advaita siddhanta, but, to worship Lord Narayana to acquire eternal 
bliss. In the words of Narayanapanditacarya. “Oh Achyutapreksa the close 
observer of rigorous vows, never beleives the baseless and irrational doctrine 
propogated by the Mayavadins. I am Parabrahma. There is nothing else other 
than me. I can realise this (perfect identity) after the dawn of real knowledge” '° 
and, 

“ Since the identity of jiva and Paramatma decreed by the Mayavadins for 
contemplation of their followers was experienced neither by my preceptor nor 
his predecessors, objure this object doctrine “Oh! gentle natured Achyutapreksa 
serve with great delight Lord Mukunda, the bestower of bliss for the attainment 
of supreme knowledge. !”. 

Thenceforth Achyutapreksa started worshipping Lord Anante4vara at 
Udupt, one day Lord Anantesvara entered a person and said to Achyutapreksa 
‘you will know me through an eminent disciple who will approach you in the 
near future.!® At this juncture Vasudeva approached Achyutapreksa and requested 


to accept him as his disciple. 
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Having heard that their son Vasudeva had become the disciple of 
Achyutapreksa and was about to accept Sanyasa, his parents rushed to Udup1 
and tried their level best to divert the decision of Vasudeva. At last they 
entreated him earnestly, went round him and bowed. Vasudeva converted this 
situation in his favour and said that bowing down by the elders to the younger 
ones is not commendable, yet as elders could prostrate before the ascetics only 
though younger by age. Lord has propelled you both to give me permission to 
accept Sanyasa. At this his parents, Madhyagehabhatta and Vedavati had to 
remain silent. 

Off course, Vasudeva promised his parents that he would not accept 
Sanyasa till another responsible person could be assigned the duty of lookingafter 
them. Surprisingly in course of time Madhyageha couple begot another son, who 
also in future become a disciple of Madhvacarya, and took Sanyasa by name 
Viénutirtha. 9 After some days Vasudeva approached his mother, to get her 
permission for accepting Sanyasa. As she was not willing Vasudeva frankly said 
that he would not sce her face if the permission was not given, this made the 
mother to permit the son to accept Sanyasa.”° 

Dedicating all his belongings and his previous deeds to Lord Narayann. 
Vasudeva had undergone the several religious acts to be performed at different 
intervals and then he become a Sanyasin at the hands of Achyutapreksa who 
honoured his disciple by giving him the befitting title Piirnahodha or 
Piirnaprajita.” 

Madhvacarya’s accepting Sanyasa was not born of any lack of amenities 
but it was all-consuming passion to serve the cause of the Lord that made him to 


take Sanyasa. Forty days after initiation into the ascetic order, Madhvacarya 


engaged in a debate and vanquished the rival in disputation.*7 


Once Pirnaprajfia began to listen with reluctance, to his preceptor’s 
lectures, on the Istasiddhi of Muktatman. The Acarya picked up as many as 
thirtytwo defects in the opening verse itself.2? This infact annoyed his teacher 
but at the same time his teacher was overjoyed to see an extra-brilliance 
inherited by Madhvacarya,and he expressed his disability to teach Purnaprajiia. 

In order to make more known to the public Madhvacarya’s mastery over 
Vedavyasa’s methodology of sastric texts, Achyutapreksa asked Pirnaprajiia to 
narrate a prose part of the fifth book of the Bhigavatapurana which is a 
formidable crucial text of scholarship. Accordingly Purnaprajna reeled of the 
passages with perfect accuracy.” Such was the unique scholarship of 
Madhvacarya. 

Being convinced of Madhvacaryas conpetence Achyutapreksa coronated 
him on the throne of supeme vedanta empire.”° He was called Anandatirtha,’° 
Anuminatirtha,”’ Sukhatirtha 7*and Sammodatirtha’’, each of the above names 
speaks of special qualities possessed by him. 

Madhvacarya, confronted and defeated arrogant Scholars viz, Vadisimha 
and Buddhisagara by his undefeated logic.*° Then Madhvacarya, took south- 
ern tour; while returning to Udupt, on the way he happened to see the gathering 
of scholars. There took place debate beween Madhvacarya and others. 
Madhvacarya expounded a certain hymn from the Altareya branch of Reveda. 
The meaning of the hymn was challenged by other scholars and another meaning 
was supgested by them. Madhvacarya no doubt accepted their meaning but hinted 
that there are three meanings for the Vedas, ten for the Mahabharata, and a 


hundred meanings for the Visnusahasranama.*' Being asked by the scholars 
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assembled there narrated a hundred meanings of the first term Visvam on the 
basis of grammar, which could not be understood and repeated by the gathered 
scholars. 

Madhvacarya’s recitation was staggering in its perfection. Thus in many 
debates Madhvacarys exhibited his astute knowledge of grammar in explaining 
the words. His exposition was to the point, he did not beat about the bush and his 
elucidation was not torture-some. Madhvacarya’s pronounciation was loud and 


clear and substantiated by scriptural texts. 


Madhvacarya desired to visit and worship Lord Vedavyasa at Badari (Uttar 


pradesh), Having obtained the permission of his preceptor, Madhvacarya left for 
Badari and submitted unto Him, Lord Vedavyasa, his commentary on the 
Bhagavadgita, his first work. Madhvacarya had written originally in the opening 
verse i,¢ acoording to his capacity wfdaa: but a voice that came from I.ord 
Vedavyasa asked Madhvacarya to correct it into 4 jittle asrq: 2? This work is then 
approved by Lord Narayana and was regarded as highly authoritative. 

The seventh canto of Sumadhvavijaya, describes the divine personalittcs 
of Madhvacarya and Vedavyasa. Madhvacarya had having a untque personality 
possessing spiritual power. He is described as an embodiment of ali thirty-two 
characteristics of a perfect man. When Madhvacarya met Vedavyasa, the atten- 
tion of the saints surrounding Vedavyasa was drawn towards Madhvacarya. lt 
was but natural for them to say that, this personality could not be anyone else 
than Caturmukh Brahma or Mukfya Vayu.” Sage Vedavyasa was an incarnation 
of Lord Narayana himself. Madhvacarya observes the marks of holy Divayza, 
Padma, Vajra, and Ankush on Vedavyase’s feet. The dust of his lotus feet was 
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craved for even by gods. The meditation on such holy feet would certainly 
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bless with the salvation of sirupya-type,” such was the personality of Vedavyasa 
as Seen by Madhvacarya. 

When Madhvacarya went to upper Badari, the other dwelling place of 
Vedavyasa in the form of Lord Narayana. The latter asked the former to write 
the suitable commentary on the Srahmasutras. Madhvacarya, humbly accepted 
his order. 

Thereafter Madhvacarya composed Brahmasutra- Bhasya refuting all the 
twenty-one commentaries, which were written already on the Brahmasutras. 
Giving out the correct meaning of the Brahmasutras with the suport of scriptural 
evidences, Madhvacarya upheld Lord Visnu as the supreme Brahman with the 
countless virtues without any blemishes. 

After leaving Anantamatha on his return journey, Madhvaoarya reached 
the banks of Godavari. There he defeated the scholars viz; Sobanbhatta and 
Samasastry in vedantic debate who afterwards become his wellknown disciples 
by the names of Padmanabhatirtha and Naraharitirtha.*° 

Madhvacarya’s commentary on the Brahmasutras is so significant that after 
digesting it Sobanbhatta stopped reading all the commentaries and he defeated 
many scholars in many assemblies.’’ The example given by Sobanbhatta to 
show the value of Madhvacarya’s commentary is worth secing.°© A conch twisted 
to the rightside, if worshipped, is beleived to bring wealth and prosperity. In the 
example given by S obanbhatta, a lime maker once come across such a hotly 
conch. As he was ignorant about it, he tried to reduce it into powder for 
preparing lime but he threw it away since he could not do so, some person got 
the conch sold it and made money out of it, but the king who got the conch, 


worshipped it daily and in notime became prosperous. This example throws much 


light on the importance of Brahmasutra Bhasya of Madhvacarya. 

Madhvacarya also preached the importance of wearing the marks of Sankha, 
Chakra, etc which is being observed by Madhvaites even now. For the well 
being of the soceity Madhvacarya performed sacred installation of Lord Krsna’s 
statue at Udupr. 

There after while travelling once along with his disciples Madhvacarya, 
was asked by the ruler called lévaradeva, to dig the ground for constructing a 
water tank. Madhvacarya asked the ruler to show him how to dig, the ruler who 
started digging to show the method of digging, could not stop digging the ground 
till evening. In the meantime Madhvacarya contiued his journey.?” This inci- 
dence speaks of Madhvacarya’s divine power. Also it indicates that, if a man of 
higher calibre ts ordered by a person lower in inherent capacity, the work of the 
latter befalls him in a diffioult situation. 

In another incident when Madhvacarya and his disciples were going through 
the forest, robbers tried to catch hold of Madhvacarya and his disciples but at 
the same time Madhvacarya and his followers appeared to them like big stones, 
thus robbers got disappointed.“° Such incidents are many which took place 
during the life of Madhvacarya. 

Great Acarya, Madhvacarya visited Badari for the second time to have 
the holy darsana of Lord Vedavydsa, there. Madhvacarya was ordered by 
Vedavyasa to write Mahabharata Tatpary Nirnaya (MTN) bringing out the true 
essence of the Ramayana and the MahabfAarata. Carrying His message, 
Madhvacarya came down to Hrsikesa, where god Rudra himself disguised as 
brahmin offered hospitality to Madhvacarya. 


Once Madhvacirya happened to visit Goa where he exhibited fis 
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digestive power by eating four thousand bananas and by drinking thirty pitcheres 
of milk offered by a brahmin.*! Taken a back by the miracle the ruler put 
Madhvacarya under heavy guard but Acarya disappeared from the vision to the 
shock of the ruler. All these incidents show that he was an incarnation of Mukhya 
Vayu. 

After coming back from the second trip to Badari, Madhvacarya started 
propogating the true philosophy by way of giving many discourses to the devout 
public, his logical arguments oulled from the Vedas, the Upanisads and the 
Puranas made his philosophy much convincing for the laymen and scholars alike. 
Infact Madhvacarya’s 7attvavada spread throughout the country as a sharp blow 
against Advaita siddhanta. 

In the thirteenth canto of Sumadhvavijaya Madhvacarya is described as 
being honoured by king Jayasimha,** who has recovered Madhvacarya’s stolen 
library from the Mayavadins. Being invited by the king, Madhvacarya was taken 
in procession with his disciples. King Jayasimha seeing the procession got off 
his vehicle at a distance and approached the Acarya with reverence and 
prostrated before him. A crowned king was saluting an uncrowned one, this is a 
rear sight indeed.” 

Once Madhvacarya started giving discoures on the Brahmasutra, in 
Amaralaya temple near Visnumangala where Trivikramapandita well versed in 
all sastras met Madhvacarya with an intention of having a debate with him. Thus 
discourse lasted for fifteen days. Madhvacarya did not get scared by any 
argument of Trvikrama. He refuted all contentions of Trivikrama and established 
the philosophy of 7attvavada on the basis of scriptural statements. 


At last Trivikrama had to accept his defeat before Madhvacarya and 


63 


prostrated at his lotus feet and humbly requested to accept him as his disciple.“ 

Than Madhvicarya expounded to him the essence of Brahmasutrabhasya. 
Being asked by Madhvacarya, Trivikrama wrote a gloss on the 
Brahmasutrabhasya viz- Tattvapradipa, a monumental work on Madhvacarya's 
Tattvavada. More than fifteen verses from the fifteenth canto of the 
Sumadhvavijaya record a list of Madhvacarya’s works, which are thirtyseven in 
number collectively called Sarvamul/a. 

After the death of his parents, Madhvacarya’s younger brother who was 
looking after his parents was initiated into ascetic order with the name Visnutirtha 
by Madhvacarya. For the work of propogation of the philosophy of 73atvavada, 
Madhvacarya choose eight youths enodowed with all auspictous qualities for 
asceticism and well versed in all Sastras and initiated them into ascetic order , 
then they became heads of eight mutts at Udupi. They are; 

i) Mrsikesa Tirtha;- Palimaru mutt. 
ii) Narasimha Tirtha;- Adamaru mutt. 
iii) Janardana Tirtha;- Krsnapura mutt. 

iv) Upendra T. irtha;- Puttige mutt. 

v) Vatnana Tirtha,- Sirura mutt. 
Vi) Visnu Tirtha;- Sode mutt. 
Vii) Rama Tirtha;- Kanur mutt. 
Viti) Adhoksaja Tirtha;- Pejavara mutt. 

As found in the Sampradayapaddhati of Hrsikesatirtha (1250-1330) an 


account of these eight heads, runs as follows; 


HENEAMSA ASalgaatsard Far etiay alee cleats 
dear wed teat agya areiaqad |efty } 


4) 


‘Madhvacarya, the third incarnation of Mukhyavayu gave to the first 
disciple, HrsikeSatirtha, the idols of Lord Rama with Sita-Laksmana. Then, he 
presented the idol of Kaliyamardana an epithet of Lord Krsna to the second 
disciple Narasimhatirtha. 

TANI SQaaea Se fast yorra way | 
Nag anarastt d aA fade a qaunaey || 

‘Similarly, Madhvacarya gifted another idol of Kaliyamardana Krsna to 
his third disciple by name Janérdanatirtha, the idol of Vitthala to the fourth dis- 
ciple- Upendratirtha, another idol of Vitthala to the fifth disciple Vamantirtha, 


and the idol of Bhuvaraha to Visnutirtha. 


arated qfeeettor eal desea alfa gas | 
Negi a wanstat ft wrarmreuatried || 
‘Similarly, Madhvacarya presented the idol of Nrsimha to the seventh dis- 
ciple Ramatirtha, another idol of Vitthala to the eighth disciple Adhoksajatirtha 
and the idol of Ramachandra to Padmanabhatirtha, the senior most discipte.*° 
Now Madhvacarya’s mission was compleied, at the ape of seventy nine, 
he disappeared from philosophical scene on the ninth day of Suklapaksa of 
Magha in Pingala- while expounding the secrets of the A/stareya upantisad in the 


midst of different distinguished disciples. *° 


Madhvacarya as a divine personage : 

Madhvaites are having strong religious belief that, Madhvacarya belongs 
to the lineage of Trinity of Vayu , wind god 1.e. Hanuman, devotee of Lord 
Rama, Bhima, devotee of Lord Krsna and thirdly Madhvacarya, devotee of Lord 


Vedavyasa. This belief has a strong basis of many scriptural references.’ 
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Regarding the inoarnation of Vayu, a famous historian of Karnataka opines. 
“Madhvaoarya was the embodiment of prodigious physical, intellectual and 
spiritual strenght. He has been rightly considered as the very incarnation of Mukhya 
Vayu”, 45 
Supporting the above view Dr. B.N.K.Sharma says; 

“As at the conclusion of his Bhasyas on the A/stareya, Taittiriya and 
Chandogya upanisads and the Brahmasutras, Madhvacarya claims here also to 
be an avatara of Mukhyavayu and calls two sets of passages to witness. These 
purport to be a paraphrase of the Balithasukta. (R.V.I 141) on which he has 
taken his stand in support of this claim. The first set of passages from- @1 ofa 
saa! to slat Yaar STAG, is found. Quoted from a work called Sadbhava the 
source of the other being left unspecified in the Chandogya Upanisad Bhasya. 
But in Trivikrama'n Tattvaprdipa the two acts of passages have been ascribed to 
the Yajusamfita and Bhavavrtta respectively. The claim of identity of Vayu is 
made in eleven out of thirty seven works of Madhvacarya.”” 


This proves that the belief that Madhvacarya was an tncarnation of Mukhya 


Vayu is not unfounded. It is right to consider him as incamation of Mukhya Vayu. 


Works of Madhvacarya : 

Being religious reformer and founder of a new trend in philosophy, 
Madhviacarya contributed a lot to philosophical literature by his works. The works 
of Madhvacarya are thirty seven in number, conglomeration of which 1s called 
Sarvamiila.°° 


The thirtyseven works of Madhvacarya can be olassified under seven heads - 


42 


A) Commentaries on the Rgveda and on the Upanisads; 
1) Rebhasya 
2) ISavasyopanisadbhasya. 
3) K enopanisadbhas ya. 
4) Kathopantsadbhasya. 
5} Prasnopanisadbhasya. 
6) Mundakopanisadbhasya. 
7) Mandukyopantsadbhasya. 
8) Taittiriyopanisadbhasya. 
9) Aitareyopanisadbhasya. 
10) Brhadaranyakopanisadbhasya. 
Il) Chandogyopanisadbhasya. 
B) Commentaries on the Brahmasutras; 
12) Brahmasutrabhasya. 
13) Anuvyakhyana. 
14) Brahmasutranubhasya. 
L5) Ny@ yavivarana. 
C) Commentaries on the Bhagavadgita; 
16) Gitabhasya. 
17) Gitatatparya. 
D) Commentaries on the Mahabharata and the Bhagavata. 
18) Mahabharatatatparyanirnaya. 
19) Bhagavatatatparya. 
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13) Monographs; 
20) Pramana laksana. 
21) Kathalaksana. 
22} Upadhikhandana. 
23) Mayavadakhandana. 
24) Prapanchamithyatvanumanakhandana. 
25) Tattvasamkhyana. 
26) Tattvaviveka. 
27) Tattvodyota. 
28) Visnutattvavinirnaya. 
29) Karmanitnaya 
F) Religious poems and minor works 
30) Yamakabharata. 
31) Nrstmhanakhastuti. 
32) Dvadasa Sstotra. 
33) Krsnamrtamaharnava. 
G) Religious tracts; 
34) Sadacarasmrti. 
35) Tantrasarasathgrah. 
36) Yatipranavakalpa. 
37) Jayantinirnaya. 
These works have been enlisted in the Granthamalikastotra of Vyasaraja. >| 
Let us see brief summary of Madhvacarya’s works.>” 
A) Commentary on the Rgveda and on the Upanisads. 


1) Revedabhasya: The Rgveda, oldest literature of the universe is supposed to 


be prime source for the Indian philosophy, since philosophy responds and 

develops associated with literature. 

Madhvacarya, wrote a commentary on Rgeveda with philosophical basis. 
To Madlivacarya, there is much philosophy im Vedas, and it 1s revealed when we 
look at if from proper point of view. The popular view about the Vedas is that 
they only sing the praises of greatness of different gods. and as such, the Vedas 
formulate the ritualistic content, But according to Madhvacarya, besides the ritu- 
alistic approach the Vedas have some higher aim of giving philosophical con- 
fent. 

Rgebhasya is a commentary on the first three adhyayas of the first astaka 
(1,1 to 40), Madhvacarya views the whole of the Rgveda as an essential theosophic 
document and his interpretation is shown to be supported by the Bhagavadgita 
aud Upanisads, Thus Madhvacarya views the enfire sacred literature through a 
par of vedantic spectacles. A unique nature of the Rgevedabhasya is its three fold 
interpretation i,e ; ankriite, abwerra and ameaitera 

The first interpretation, anfeTdiits one, is more or less in agreement with 
that of Sayana and other Vedic commentators. The second aftefaa; interpreta- 
tion, is rather mystical by which a hymn 1s praise of a particular deity 1s refered to 
a particular form of supreme Visyu presiding over the act for which the deity it 
noted. This type of istterpretaion is based on the doctrines of 43ST in 
Brahman. The final or STEGTA line of interpretation exhibits philosophical relation 
between Jiva and Brahman and centres round it, for ex; the opening mantra of the 


Rgeveda may be quoted here 


aria yisied age sagem | slat werenayy ft (9-2-7) 


In the line of Adhibhoutika interpretation this mantra means that, the god 


P 
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fire is the first to be worshipped in the sacrifice. Adhidaivika interpretation 
reflects that the supreme being dwelling in the fire is praised under the same 
name of Agni. This is otherwise called yogic interpretation finally, Adhyatmic 
interpretation unfolds that in the realm of the inward sacrifice of knowledge the 
supreme Brahman is lauded as Aoz¢r of the right kind of rapproachment between 
the senses and one’s external environments. Agni is understood as the immanent 
guide that controls the consuming fire of eternal reality by the flame of the 
intellect, Dr.B.N.K. Sharma opines. “the three foid interpretation of Vedic texts 
elaborated by Madhvacarya has its parallel in the western tradition, of 
scriptural interpretation Prof. Basil willey in his ‘seventienth century Back 
ground’ points out that the allegorical method of scriptural interpretatton was 
developed by philo Judaeus (20 Be -45 AD).°? Madhvacarya does not criticise 
any interpretation of earlier Vedic commentators yet, he indeed differs from many 
of such commentators in giving Adhyatmic interpretation to the hymns too. 

Upanisadbhasyas: Upanisads are very simple in Gne senso and ure very 
complex in another. Upanisads give a lucid exposition of the fundamental 
questions of philosophy in simple dialogues with fasctnating illustrations The 
problems that are chiefly dealt with in upanisads are; 1. The nature of Ultimate 
reality or the central principle of the universe; 2, Cosmology or the process of 
creation. 3. The nature of soul and its psychological status. 4. Importance of 
knowledge, meditating and other means of spiritual statement; 5. The nature of 
liberated state. The principal passages that deal with these main issues could be 
easily identified and their purport could be broadly understood. But when one 
proceeds to check up each and every passage on these problems, one wil! meet 


with a number of paradoxes. The central principle is sometimes described as 
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devoid of any attribute and some times as possessing a number of attributes. 
The ritualistic activilics are sume times glorified and some times censured. ‘The 
process of creation is described differently in different places. The nature of the 
first cause is described differently in different places. The individual soul and 
the universal self are described as distinct in some places and are mentioned as 
identical in another. This baffles a reader. The terminology and illustrations are 
so flexible that these can be mended either way. This makes the understanding 
of upangadic thought difficult. 

Further, Upanisads have a multiple approach towards their problems, 
Metaphysically upanisads are in search of reality, theistically in search of God, 
ontologically the first cause, psychologically the subject and his psychic states, 
epistemologically these search both the subject and the object, mystically the 
transcendental. These approaches are interwoven in many passages, dialogues, 
illustrations and questions. This has made upanisads very complex documents. 
However, a careful analysis of these aspects in the respective passages and a 
proper appraisal of the illustrations given will help one to understand upanisadic 
thought from each point of view. Metaphysics, psychology and mysticism are 
the three dimensions of upanisadic thought. 

2) Jaavasyopanisadbhasya: The Isavasyopanisad is at once exoteric as it 
attempts a synthesis of the practical values of life and esoteric as it reveals the 
highest goal of life in the best possible way. This is the only upanisad which is 
a part of the samhita; other upanisads are distinct, and are generally attached to 
various branches of the Vedas. This upanisad is also called ‘samhitopanisad 
for it constitutes the fourtieth chapter of the Vajasaneya samhita or the white 


Yasurveda. 
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The Iéavasya upanisad gives stress to the immanence of God, advocates 
active life, cautions to avoid wrong knowledge and contains a beautiful prayer 
to God. The extra ordinary nature of God is brought out by mentioning the 
contradictory attiributes such as ‘He moves and does not move’. He is near and 
He is away, He is within and He is without; This is one of the methods of upanisads 
describing God. This has immense philosophical implication. 

3) Kenopanisadbhasya: (Talavakaraupanisad) 

The Yalavakara upanisad is the second among the ten major upanisads 
recognized by the tradition as scriptures. This upanisad derives its name 
Talavakara as it belong; to the Talavakara Braéhmana alias Jaiminiya Brahmana, 
appertaining to the Samaveda that sings the supremacy of the Highest Reality. 

The Kenopanisad brings out the regulatorship of God. Our mind and senses 
are directed and regulated by Him. The problem of the comprehension of God 
who is Infinite, is also beautifully brought out here. To say that He cannot be 
known at all will make all philosophical effort fruitless. To say that fle is 
comprehended as any other object will reduce him to a finite object. ‘Therefore 
the Kenopanisad informs us that He can be known but cannot be fully known. 
This is another method of describing God in upanisads. Isavasya description of 
God is metaphysical while Kena description is epistemological, Kena also 
informs the subordinate nature of other deities. 

4) Kathopanisadbhasya: The Kathopanisad a petspicuous and poetical 
upanisad, is one of the more widely known upanisads, as it expounds the highest 
philosophical dictums of the revealed scriptures through an interesting dialogue 
between young lad Nacikela and Yama, the god of Death. It belongs to the Kathaka 


branch of the Krsna Yajurveda or the Taittiriya school of the Yajurveda.” Vhe 
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reason why it is ascribed to the Yajurveda is probably because the legend of 
Naciketas occurs in the Brahmana (iii. i.8) of the Taittiriya Yajurveda.””* 

The Kathaka upanisad contrasts the good and pleasant i.e Sreyas and 
Preyas in a graphic way and sets the tone of upanisadic ethics, Naciketa asks 
peace for hts father’s mind by the first boon. He desires to know the sacrifice, 
later known by his name, by the second boon. and finally desires to know God 
by the third boon. These represent three well-marked stages in the spiritual 
progress. Keeping one’s mind free from anger and the like is the first step, 
performing activity with dedication to God is the second, and seeking the true 
knowledge is the last. The three boons represent these three stages. Kathaka 
also describes God in terms of contradictory attributes. It also describes Him as 
Asabda Asparsa etc. This negative description does not mean that He is Nirguna. 
He is only Prakytagunarahita or not contaminated with material attributes. Kathaka 
mentions the fact of God controlling the souls in the stage of waking dream etc, 
Kathaka explains yoga methodology. The metaphors of chariot, aSvatthatree, 
fire and sparks are beautifully employed to bring home various philosophical 
points. The importance of God’s grace and a proper preceptor is expressly stated 
in Katha. 

5) Prasnopanisadbhasyas: The Prsna upanisad ascribed to the Pippalada sak ha, 
is one of the classical upanisads and belongs to the Atharvaveda. Like the 
Kathakaupanisad this upnisad too has its discourses in the form of dialogue. 

This upanisad is called PraSnopanisad or Satprasnopanisad as it consists 
of six questions put to sage Pippalada by his six disciples. And Pippalada’s 
answer to these questions form the substance of this upanisad. Though the 


questions asked vary from topic to topic,yet they are mutually related and con- 


stitute the very essence of the vedantic teachings “These questions are arranged 
in a graduated scale of difficulty while the first question 7 the most general, the 
sixth is the most specific and particular; the first deals with the Macrocosm, the 
last deals with the God in man or the microcosm.”” 

The Satprasnopanisad explains the process of creation, stresses the 

importance of prana, describes the states of dream and deep sleep, mentions 
OM and Sodasakalapurusa. 
6) Mundakopanisadbhasya: The Mundaka upanisad belongs to the Atharvaveda 
and has three chapters, each of which, is divided into two sections. This upanisand 
is so called for various reasons. 1) Each chapter of it is called Mundaka 2) The 
knowledge of this upantsad, like a Mundaka (razor) cuts off one’s ignorance; 3) 
It is perhaps so called after the tenth mantra of the sixth mundaka in which the 
Sirovrta is enjoined. 

This upantsad distinguishes clearly the higher (para - vidya) and the lower 
knowledge (apara -vidya). Yet it is a synthesis of these two kinds of knowledge; 
in other words a synthesis of ritualism and metaphysics. As the upanisad itself 
states ‘naitada citnavrato-dhita’ (VI 11), tts philosophy ts too secret to be 
imparted to the unqualified rather, one who studies this upanisad must possess 
the required qualifications. 

7) Mandukyopanisadbhasya: The Mandukyopanisad gives a full exposition of 
the mystic singificance of OM. The states of waking, dream and deep sleep 
being regulated by Visva. Taijasa, and Prajna are explained in detail. The Turiya 
form is contrasted with other forms. Upanisads utilise the psychological set up 
during the states of walking, dream and deep sleep to evolve the concept of soul 


as distinct from mere psychological states. An analysis of these states is utilised 


s” 
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to explain the transcendental nature of God. Upanisads utilise the experience 
more frequently than logic to bring home their philosophical tenets. Psychology 
and epistemology are utilised more than logic and speculation. The Mandukya 
summarises the different views in respect of creation and finally states its own 
view. These are: 1) Creation is a modification or manifestation of Brahman. 
2) Creation ts merely a projection, an illusion like dream or magic. 3) Time is 
the ground of all creation. 4) Creation is an out come of God’s will. It is the 
very nature of God to create. 

The upanigad rejects the first three views and affirms the fourth. As 
regards the purpose of creation also the upanigad rejects the two views; 1) it is 
for enjoyment (bhogartha) ii) it is a sport. The upanisad holds it ts the very 
nature of God to create. God wills to create, and He wills because it ts His 
nature to do so. 

The Mandukya upanisad is one of the three upanisads belong ing to the 
Atharvaveda. This upanigad like the Isavasya upanisad is a profound collection 
of mystic teachings on Brahman symbolized as OM. This upanisad has gatned 
much popularity as it posits an elevated explication of OM corresponding to 
the four aspect of Brahma, and as it contains the Mahavakya, Ayamatma Brahma. 
which contains an inspiring representation of the nature of Brahman to help genuine 
seckers to gain correct attitude to the study of the upanisads. 

This upanigad as it has come down to us consists of four khandas. The 
significance of the very title of this upanisad has been brought out in the opening 
words of Madhvacarya’s commentary. It is, there in indicated that the upanigad 


is handed down by God Varuna in the form of a frog (Manduka).” : 
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8) Taittiriyopanisadbhasya: The Taittiriya upanisad has its origin in the 
Aranyaka of the Taittiriya or Krsna Yajurveda.>' The Taittirfya Aranyaka 
consists of ten prapathakas of which, the first six form the Karmakandas, the next 
three prapathakas constitute the three vallis or sections of the Thittiriya upanisad 
vz, the Siksa, Brahma, and the Brgu. The tenth, the last prapathaka of the 
Taittiriya Aranyaka, forms a separate upanisad, the Yajnike® and the 
Mahanarayana upanisad. 

Madhvacarya's commentary on the SBrafmasutras contains copious 
illustrations from the Taittiriya upanisad, and this shows that the Brahmasutras 
are weil in accordance with this upanisad. 

The Taittiriya upanisad is unique in more than one respect. The two 
important definitions of Brahman viz, satyam jnanam anantam Brahma and yato 
va imani bhutani jayante are found here. The five- layer- analysis of personality 
in terms of Aosas is a unique contribution of upanisads to human thought. The 
physical, the psychic and the spiritual aspects of personality are delineated here. 
These are not mere kosSas but have a divine counter part. The process of 
creation is explained in this upanisad twice from two diffferent points of view. 
Atmanah akasah sambhitah etc., is one account, and saccha tyaccha abhavat is 
another account. 

9) Aitareyopanisadbhasya: The A/fareya upanisad commences with an 
interesting remark that ‘the God is the path to lead to God’ ; He 1s the prime 
door and prime knower. He is truth and He possesses infinite attributes. This 
concept of God conveys His metaphysical as well as theistic aspects. No one 
should make any attempt to transgress the will of God, be away from God. 


Those who try to transgress His will miserably fail. 


Tranagressing God is of varios kinds viz, to deny Ulia very existenoe, to think af 
others as equal or superior to Him, to underestimate His prowess, to think of 
difference in His different forms, to think of defects in Him, to indulge in evil 
deeds etc., These are different forms of atheism. Asfareya warns us not to be athe- 
ists in one or the other of these forms. 

The Aifarcya deolares that all words convey God. ‘sarva reah sarve vedah 
sarve ghosah ekaiva vyahrtih prage eva prane rcah ityeva vidyat' The entire 
Veda conveys God. All hymns convey God. Here is a clear reference to the 
Sarvasabdavacyatva of God. The passages yato vaco nivartante etc only inform 
that God cannot be fully described by words. It is not correct to say that God 
cannot be conveyed by words at all. In that case, the entire Srpti will be pur- 
poseless. Agama pramanya will lose ali its sanctity. On the contrary all words 
convey God. Every word conveys some or the other attributes and God pos- 
sesses infinite number of attributes. 

The Ajtareya brings out the importance of Brhatisahasra. The process of 
creation is also described in this upanisad. The mystical meaning of the name 
Vigsnu is explained. The suggestions of dreams and hints of untimely death are 
explained. This upanisad is strongly theistic. Madhvacarya has special fas- 
cination for this upanisad. He closed his mission and departed from his — visible 
form while discoursing on this upanisad. 

10) Chandogyopanisadbhasya: The chandogya Upanisad belonging to the 


chandogya Brahmana of the Tagdins of the Samaveda,” is one of the two most 


important upanisads, the other being the Brhadaranyaka upantsad. “The name of 


the upanisad is derived from the word chandas which means metre, and it 15 so 


60 it 


named because it is capable of being recited in metrical style. embraces the 
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lant cight chapters out of the ten of the Chandogya Brahmana”™ 

This upanigsad stands second in rank to the Srhadaranyaka upanisad, 30 
far as its volume of material is concerned. This upanisad has been the well 
known Sruti text, the culmination of the intellectual acheivement of a great 
epoch. as it contains many important philosophical teachings through interesting 
narratives. 

Among the ten principal upanigads, the Chandogya is very important. A 
number of vidyas and upasanas such as Udgithopasana. Samopasana, 
Madhuvidya, Samvargavidya, Pranavidya, Pahcagnividya, Vaisvanaravidya, 
Daharvidya, are explained here. The correlation of adhividya, adhyatma, 
adhidaiva, and adhtbhuta is found here in great detail. The importance of Mikhya 
prana is clearly brought out. The meaning and the significance of Gayatri 1s 
explained. In the Purusayajna, the whole life of a person is considered as a 
sacrifice and the various stages and duties in life are compared with the 
sacrificial items. It is interesting to note that the ethical virtues like trthfulness, 
non-violence, alms-giving, asceticism, are considered as the daksina to be 
offered in Purusayajna. The Chandogya mentions the five great sins Brahmahatya, 
Surapana etc., and exhorts to avoid these. 

The episodes of Satyakama-Jabala, Upakosal, Janasruti, Indra-Virochana 
and Naérada-Sanatkumara occur in the Chandogya. The methodology of 
Ekavijnanena Sarvavijnana and the famous passage ‘Jat tvam asi‘ are discussed. 
The nine illustrations given in this context clearly bring out the difference 
between the jiva and Brahman. The Bhiimavidya is another interesting topte in 
Chandogya. Majority of the adhikaranas of Brahmasutras are based on the 


passages drawn from the Chandogya upantsad. 
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41) Brhadaranyakopsanisadbhasya: 

The Brhadaranyaka upanisad, the longest among the ten major upanisads, 
forms a part of the Satapatha Brahmana of the Sukla Yajurveda. The Sukla 
Yajurveda has come down to us in two recensions viz., the Kanva and the 
Madhyandina. The Brahadaranyaka upanisad, a part of the Satapatha Brahmana 
is found in both the branches with slight variation in the arrangement of the 
material.°* 

Brhadaranyaka covers all important questions of upanisadic philosophy. 
The dialogue between Yajnavalkya and other seers at the court of King Janaka 
highlights the major points of upanisadic philosophy. Sections like Antaryami 
Brahmaga, Aksara Brahmana, Maitreyi Brahmana go to the fundamental 
questions. In the earlier sections mystic significance of sacrifices, like Asvamed- 
ha is brough out. Caturmukha Brahma himself performing Asvamedha sacrifice 
assuming the form of Asva, his participation in the process of creation assuming 
the form of male and female in each class of created beings etc, are menttoned. 
Reference to the Pafcamahayajnas i,e Vaisvadeva, Baliharana ctc., are found. 
The special role of MukAya prana as sutra, Madhuvidya, Udgithopasana, 
methods of meditation and a number of connected topics are discussed. This 
upanisad is very rich tn philosophical, ethical. psychological and mystical data. 
The import of the intricate passage Aham Brahmasmi is here discussed. The 
concept of the central principal of the universe, developed here, surpasses all 
other concepts. dam amrtam idam Brahma, Etasmin aksare akasa otaSca protasca 
; Sarvanubhuh; ath esa paramanandah; ‘yah pranam antaro yamayati; ‘yo 
devanam’ pratya budhyata; idam sarvam asrjata; sarvam vatti etc., a host of 


passage bring out the concept of this central principal fully. 


B) Commentaries on the Brahmasutras: 
12) Brahma-sutrabhasya:- Madhvacarya’s commentary on the Brahma sutras 
is, in many ways, a new departure in the history of the vedantic thought and 
interpretation. It is, in the first place written in a plain and unpretentious style, 
eschewing all ornament and flourish. It is believed that there were not less than 
twenty one commentaries on the Brahmasitras before him.° 
The sttras are held in the highest esteem by Madhvacarya. He identifies 
them with the para vidya of the upanisads and assigns to them a place and —im- 
portance alltogether unique. He regards them as Nirnayaka-Sastra and as such, of 
more decisive authority than the rest of the sacred literature which are called 
Nirneya Sastras.°" 
There are three other works of Madhvacarya on the sutras, the Agu-bhasya, 
the Nyayavivarana, and the Anuvyakhyana. 
13) Anu-bhasya: The Angu-bhasya is a short-metrical summary of the 
Adbikaranas of the Brahmasutras, in thirty two Anustubh said to have been 
composed to meet a special need of Achyutapreksa. The Sumadhvavijaya  re- 
fers to it as work teeming with a thousand ideas in each verse; 
rasa: waereaanh ywydue | (XV 82) 
It is devided into four Adfyayas, each being the summary of one full 


chapter of the sutras. The first chapter shows how the supreme being 1s fauded by 


a number of names like Prana, Jyotih etc. The second resolves the conflict of 


scripture with historical systems and their doctrines and the contradictions of the 
scriptures themselves in the statement of the order of creation and 
dissolution etc. The third deals with the majesty of God and the ways of worship 


and realisation. The last summarizes the views on ‘aya and the nature of 
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released state. 
14) Anu-Vyakhyana: The Anuvyakiyana is both a dissertation on the siltras and 
a critical commentary and supplement to the Brahma- sutrabhasya, TAY Haity 
14 CATT [Sad wquaredas | It extent in ninteeneightyfive granthas, as against the 
twothousand of the bhasya. It is a work in which Madhvacarya has put forth hia 
best efforts at interpretation and criticism. It is undoubtedly a —_ classic tn the full 
sense of the term. It ts his magnum opus. It has logic, dialectic fire, unity, elo- 
quence and a certain sately music of words. Says Madhvacarya of his own work; 
UeNsaaty seal sisq uray | 
am va arate fagkstondadats | 

Each line and phrase of it ts a veritable seed of ideas. The celebrated com- 
mentator Trivikramapanditacarya, speaking about it, in his 7attvapradipa (vi,2.7) 
says that few can do justice to its meteoric swiftness of thought and the resplien- 
dent variety of ideas contained in its lines. 

The Anu-vyakhyana, was written by Madhvacarya, at the requcst of his 
favourite disciple Trivikramapandita, after hts conversion. © Criticism and 
constructive exposition are its twin features. The author is not satisfied mercly 
with amlifying the meaning of the sutras as explained in the Bhasya. The ex- 
planations of Sankaracarya, naturally, come in for the largest share of his criti- 
cism. He deals with all shades of Advaitic thought and interpretalion. The views 
of Sankaracarya, no less than those of his commentators and elaborators are ex- 
amined in detail. 

15) Nyaya Vivarana : The Nyaya vivarana, is a small prose tract of 


fourhundredtwenty granthas giving the gist of the leading Adfikaranas of the 
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Brahma sitras and explaining their purvapaksa and siddhantayuktis. \t deals 
with the technical formalities of interpretation. 

It gives a clear out line of Madhvacarya’s interpretation of the crucial! 
Adhikaranas. The work is reduced to the barest minimum. 

C) Commentaries on Bhagavadgita : 

16) Gitabhasya: Bhagavadgita, an essence of upanisads, is one of the most 
popular sacred books of mankind. It is in simple style, imparts practical wisdom 
and has a universal appeal. It sets clearly the philosophy of duty. This 
philosophy of duty is based on realistic world view, and monotheistic view of 
religion. Gita is described as Brahmavidya and Yogasastra i.e. a book that gives 
knowledge and also teaches the means to attain it. 

Madhvacarya has written two commentaries on Gita viz, Gitabhasya and 
Gitatatparya. 

At the commencement of both these works, he explains the importance of 
Mahabharata and brings forth the imprtance of Gita as an essence of this entire 
tradition of Veda and Paiicaratra.~ He clearly takes a historical view of Gita 
teaching instead of merely taking the textual view. This makes a vast difference 
between the understanding of Gita as a representative work of a tradition or as 
merely an isolated text. 

Madhvacarya does not give a word by word meaning or verse by verse 
explanation. There were already commentaries before him. He picks up for com- 
ments such verses and expressions which were not corectly understood and needed 
proper explanation. He brings out philosophical import of Gita verses and 
discusses the issues that arise from the philosophical statements made in Gita. 


Thus, his Bhasya has three approaches; 1) Interpretation of select verscs and 


expressions that were not correctly understood 2) clarifications of the 
philosophical statements and the philosophical issues that arise out of these 
statemets. 3) Formulation of the Git2 view on these philosophical issues and the 
connected issues. Thus, it is a full exposition of the Grta thought rather than 
mere interpretation of text. 

17} Gitatatparya: Gitatatparya is in a prose form of work in a more elegant 
form. The untold aspects of bhasyas have been dealt in the same. 

The issue with which Gita starts is this, i.c, whether to destroy the entire 
race of Kurus for the sake of acquiring kingdom ts dharma or adharma. }1 1s this 
issue that Madhvacarya takes up right at the commencement of his Gitatatparya. 

Narayanapandita in his Sumadhvavijaya, writes, these two works on Gita 


are resembling the Sun and the Moon, who dispel darkness.° 


D) Commentaries on the Mahabharata and the Bhagavata: 

18) The Mahabharatatatparya Nirnaya: The Madhvacaryas commentary on 
the Mahabharata runs to thirtytwo chapters, and is in a large measure concerned 
with relating the tncidents of the historical epic so as to bring out the religious 
and philosophical import of the great epic. The three chapters at the beginning 
are of an introductory character. In the first, a rapid and yet comprehensive 
survey of the entire Brahmanical religious literature of India including the 
Brahmasutras of Badarayana is made, and the fundamentals of the Dvaita 
philosophy are established. In the second chapter, what has been established in 
the first ts shown to be borne out by the teachings of the Mahabharata. \his 13 
done by quoting significant passages from the epic and commenting on them 


whereever necessary. According to Madhvacarya the Mahabharata contains the 
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essence of all Indian religions and its literature and as an authority occupies the 
highest place. It is for this reason that he lays particular cmphasis on what the 
epic teaches concerning the nature of the Supreme being and the relation of the 
animate and inanimate world to the great being. In the third chapter an account of 
the creation of the world and the order tn whioh the Devas emerge from Lord Hari 
at the time of creation are given. The story of the Ramayana is related in the next 
six chapters. The incarnation of Vyasa forms the subject matter of the tenth 
chapter. In relating the slory of the MahabfAarata to which the rest of the work is 
devoted, the incidents described in Harivamsa and Bhagavata are dexterously 
woven into the fabric of the narrative. Throughout the work one of the main 
objects of Madhvacarya has been to reconcile the apparent inconsistencies and 
contradictions which are found in these three great works. How convincingly the 
reconciliation has been effected, a careful student of the work cannot tail to 
recognise. 

The work ends with an account of the rise of Buddhistic and Jaina schools 
and rise of Mayavadins. Mahabharatatatparyanirnaya is the biggest metrical work 
in which Madhvacarya handles it with variety of metres and skill. 

19) Bhagavata-tatparya: The Bhagavata puraga is held in very high esteem by 
all Vaisnava thinkers of India. Madhvacarya, naturally attached great importance 
to this purana wrote a condensed commentary to some sixteen hundred out of 
eighteen thousand verses of Bhagavata. His comments are concerned with 
bringing out the underlying purport of the verses and are supported by 
numerous quotations from the Puragic and Pancaratra literature. 

He unfolds the ideas with much emphasis of tenth and eleventh chapter, 


where the subject of Advaita vedanta appears to be dominant. Krsna - Uddhava 
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samvada (XI 6-29) imitates some monislic ideas apparently; But Madhvicarya 


has rightly interpreted such verses in an unbiased way, and he shows that how 


even the puranic texts like Bhagavata etc., are rich with philosophical ideas. 


E) Monographs: Madhvacarya hes composed ten independent philosophical 


works. They are; 


f 
. Katha Laksana. 
. Upadhikhandana. 
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Pramana Laksaga. 


. Mayavadakhan dana. 

. Prapancamithyatvanumanakhandana. 
. Tattvasamkhyana. 

. Lattvaviveka. 

. Tattvodyota. 


. Visgu-tattva-vinirnaya. 


10. Karma-nirnya. 


These ten independent works of Madhvacarya deal with logical, 


ontological and theological aspects of Dvaita system of vedanta. The works viz, 


Upadhikhandana. Mayavadakhandana, and Prapancamithyatvanumanakhandana 


are the works refuting some technical aspects of the Advaita system of 


Sankeracarya. These three works are collectively called as the Kfandanatraya , 


20) Pramana Laksana: It has been a traditional practice that the correct 


knowledge of an object 1s assessed on the basis of pramaénas in order to remove 8 


good deal of mis-understanding. Following this practice Madhvacarya has dealt 


with in his Pramana Laksana, the number and nature of pramanas admitted by 


him, their modes of functioning and the nature of relality apprehended by these 


means of valid knowledge. 

A pramana, as ordinarily known is ‘means of valid knowledge’ WHth iy 
WAM] But to Madhvacarya, it has a higher denotation GUI WHT the core of 
realily itself.” Madhvacarya furthur olussifics it into two types ; 

1) Kevala - pramana, means of the true knowledge. 
i) Anu-pramaga, which leads to sense perception, Inference and verbal 
testimony. 

Madhvacarya accepted three pramanas as fundamental viz; Pratyaksa 
(sense-perception) Anumana (Inference) and Agama (verbal testimony). The other 
additional pramanas accepted by the other systems of philosophy such as Upamana 
of Goufama and Arthapatti of mimamsakas are included under inference. 
Anupalabdii of Bhatta’s is partly included under inference and partly under 
perception. 

21) Katha Laksana:- The word Katha deals with debate made by the 
scholars. 
se faded frncitay aipuses| © 

This work runs to thirtyfive anustubh verses highlighting the terms Vada, 
Jalpa and Vitanda, which are closely related to debates and disputations for 
settling doctrines of the truth which were common in twelth and thirtecnth 
century. Way back before eighth century Buddhists, Jains and Natyayikas were 
leading in debates, afterwards Advaitins dominated in this freld. 

Madhvacarya’s object to compose Kathalaksana is to train his disciples to 
become expert in the art of debate and overcome all the difficulttes in 
disputations. He recognizes three types of debate viz, Vada, Ja/pa and VWitanda. 


Vada is the purest form of debate which carried out for the expiated Lruth 
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between two noble men without telebrating fame. Whereas in Ja/pa, two noble 
men have debate with a keen intention of victory, GUlAAINys, Vitanda is an 
independent kind of desputation exclusively for victory. In the words of Dr. B.N.K 
Sharma, “Vitanda is cleansed of much of his bad odour and raised to the rank of 
an independent kind of disputation perfectly legitimate and laudable where an 
honest soul is coufronted with a partioularly vioious or perverse opponent Fas} 
g UaTH=4s. It is an occasion where one refuses to throw pearls before swines. In 
such extremities, the siddhantin merely, adopts the Vaitandika or destructive 
attitude demolishing the arguements of his adversary and exposing their 
holiowness without in any way, disclosing his own view; AAAY, fanteay such a 
procedure may not be flattering to one’s higher ideals of truth 
determination, but it takes all sorts of men to make a debate. 

Vitanda is the honest man’s armour against hypocrisy and falsehood 
masquerading as goodness and truth. It is a safeguard against unscrupulous 
arguement lech AMa (Ny. S. tv 2,5).°9 

22) Upadhikhandana: The three works of Madhvacarya,viz, Upadhikhandana, 
Mayavadakhatidana and Prapafcamithyatvanumanakhandana are called as 
Khandantraya on which Jayatirtha wrote his unique commentaries. 

This is a short work dealing with the concept of Upadhys pluralising factor 
which plays necessary role in Brahmajnana vada of Sankaracarya. The world of 
plurality is believed to be real due to upadhis in the Advaita vedanta. 
“Madhvacarya, naturally opens his attack by pointing out that the very idea of 
such nescience descending upon Brahman, is unthinkable, unaccountable and 


impossible; 
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Hatahtardaqded 41 @dgd4 | If Brahman its the only thing where and 
whence can ignorance come in, If it is to be rendered possible by the interventions 
of an Upadhi the question naturally arises as to how this upadhi itself is to be 
conceived of whether as a real and essential feature of Brahman or as itself being 
due to an earlier layer of ignorance. A real Upadhi speils danger to Monism. To 
rely on a previous ignorance to orcate a subsequent Upadhs is to court the double 
fallacy of a regressus and infinitum and mutual interdependence in reasoning. It 
is thus impossible to make out any rational and intelligible relation between the 
Upadhi and Brahman. The function of an Upadhj is to place in bold releif an 
existing difference not readily perceived and not to create a non-existing 
difference; FAIA Yael HIG! Aa HrHe | (3 =) 

The progress of ignorance being thus arrested at the very outset, there is no 
individual soul resulting therefrom, and no fit subject for metaphysical 
investigation. ae 

Such short-comings ere not there in the Dvaita vedanta. Here an aspirant is 
not regarded as identical with Brahman. A qualified aspirant is proper person to 
undertake a metaphysical quest and for which he takes up a course of sastric 
studies under a competent teacher. He then gets the fruits of his efforts. Thus 
every thing in this system is intelligible. 

23) Prapancamithyatvanumanakhandana : 

In this prakarana of twenty nine lines, Madhvacarya strongly refutes the 
well known syllogism, by which Sankaracarya intends to cstablish the unrcality 
of the world. The syllogism taken here for discussion ia ; 

feral (ara) Prear quai. | 
agg deen ae ylarary | | 
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Here, the minor term of syllogism shows unestablished in respect of abode 
ic. MAUWAG and no inference can be based on the concept of Anirvacaniyaas it 
avowedly irrational. ’! 

24) Mayavadakhandana : This text runs into twenty granthas. Madhvacarya, 
contends none of the four-fold traditional requisttes of system building viz., 
Adhikari, Visaya, Sambandha and Prayojana etc., can be satisfactorily made out 
of any kind of monism and at the conoluding part Madhvacarya refutes bricfly 
the view of Sriharga that aferenteqttr is not distinguishable from the atman 
MAGS Vtg as well as that of Vimuktatman which belongs to fifth order of 


predication. 


qT aaa aeaarealeay she merase | 
aaron aeteurenals welyeq | (arate, raya) 
These defects and pitsfalls of monism force a Dualism on all thinking mtnds. 
25) Tattvasamkhyana: The Jattvasamkhyana a work of tattvas or categories, 
tells us the, highest meta- physical and ontological classification, in Madhvacaryn 
system, i.e Svatantra (The Independent) and Asvatantra (dependents). The 
supreme one Visnu is Independent and all else is dependent on Ilim. Another 
important aspect which is dealt with by Madhvacarya 1s, hterarchy among gods, 
demons and men. The work gives a detailed cosmic scheme from supreme one 
down to inanimates, 
Madhvacarya olassifies souls into three classes, that are now in 
bondage ; 
1) yaaa (Salvablic) 
ii) Alara (those that will eventually qualify themselves for eternal _ per- 


dition. ) 


iii) frais (Those that will always be subject to transmigration) 


The table given below will acknolowdge the categories according to 








Madhvacarya;, 
dceils 
Retest UTE 
(fersqqs) | | 
Wye HTT 
aa ada Wes WeAU =| arta 
Feaeye = - FUT Eye ra rear anaes 
(a) | (Ataf sreangarara) (are wa, ques) MAE sIAE 
feryarme sae eer 
(Qa, 38, fq, az) 


yfacratrare nfeqarateats 


(tafeheqats) | 


anna  Pradenfters 


ez TES fastra wert eprrs 
ATE He TATE afeens 899 2 9 2 5 


26) Tattvaviveka: 7attvaviveka, a small metrioal work of thirteen verses of 
Madhvacarya, covers the same aspect as that of the 7attvasamkhyana with some 
additional points regarding the logical and ontological relations between substance 


and attributes etc. The introductory verse runs thus; 
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aia sears a wag fleet ad | 
ACA wey Perse Palen qeqzyore | 
Then Madhvacarya declares that dependent souls can be liberated only when 
they learn to look upon God as the one supreme being, who ts responsible in 
various ways for the preservation, control, absorption, and He and He only is the 


Independent one. 
YU Wat _ alle ets gar | 
ates sonata danreyead fe as tl (aealeaa 13) 


27) Tattvodyota: This is one of the terse works among monographs. And also a 
prompt fighting work of Madhvacarya, in which he has discussed and refuted 
some of the leading doctrines of Advaita system of vedanta. 

This work embodies some of the arguments actually employed by 
Madhvacarya, in his historical debate with two well-named advaitins of his day, 
viz. Pundarikapuri and Padmatirtha.” Madhvacarya begins his discussion with, 

frrat Pras yada alee aaar | 
yet walagas | | 

Basing on this Madhvacarya, strengthens ‘Difference’ which is fundamental 
concomitant of nature. Difference persists even tn moksa between Brahman and 
freed souls. This work winds up his discussion with the criticism of 
Ekajivajaanavada. Madhvacarya quotes some authoritative passages to show that 
the sastric texts have the purport sense in emphasizing that theism is the only 
philosophy. 

Jayatirthas commentary on 7attvodyota says that, the last seven verses do 
not belong to Madhvacarya, they are in the nature of tributes paid to him by the 


admiring witnesses of his debate with Pundarikapuri and incorporated into the 


body of his discourse at the request of his disciples. 
28) Visnu- Tattva- Nirnaya: Visgutattvanirnaya is the biggest work among 
Madhvacarya’s independent works. 

Formally the text is divided into three chapters. The first chapter deals 
with the validity and eterna) nature of the Vedic testimony. It next examines the 
import of the Vedas and establishes the conclusion that the supreme theme of Vedic 
testimony is the trascendent pre-eminence of the God. The second chapter 
demonstrates through a series of scriptural passages that the supreme Being 1s 
Visnu, surpassing all other entities. The third chapter counters the notion that he 
is attributeless and argues that he 1s free from all imperfections and 1s full of all 
auspicious attributes in their absolute perfection. The substantive nature of God 
and his atiributes are identical and a principle explanatory of the linguistic 
differentiation of substance and attributes is propounded under the name of Visesa 

It is clearly discernible that the last two chapters are merely 
amplifications of prinoiples already enunciated in the first chapter and that the 
first chapter is the most important from the stand point of both volume and weight 
of thought. It 1s worth while analysing the first chapter and tracing the progress 
of the arguement in it. 

It opens with a vindication of vedic testimony and vigorously champions 
the idea of its eternal and impersonal existence. Much older Mimamsaka 
conceptions are taken up into the argument here and the Carvaka, Buddhist, Jain 


and even Nyaya systems are subjected to criticism. The Prabhakara view, that! the 


Vedas are merely promulgating imperatives is discussed ond refuted. As part of 


the argument the very important doctrine of Svatahpramanya is advanced in the 


style of puirva-mimarhsa and other schools of vedanta. 
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After thus securing the validity of the Vedas and thier metaphysical 
import, the work proceeds to lay down that the principal theme of the Vedic 
testimony is the supremacy of God. This second stage of the argument is marked 
by an attack on the monistic dismissal] of the texts in the Upanysads that 
propound the difference between Brahman and Jiva as merely a resume of the 
popular modes of thought. The position ts viewed from various angles of thought 
as is found in consistent and unsatisfactory. 

Incidental to this discussion a comprehensive statement of the nature of the 
pramanas and their relative significance 1s formulated in the words of an ancient 
and now unavailable olassic named Brahmatarka, The epistemological frame work 
of the school 1s strongly outlined in this section. 

The argument against Advaita is continued and the resume - hypothesis 
concerning the dualistic texts ts finally discarded. The work then formulates the 
fundamental proposition that the Maha - tatparya (supreme - purport) of the 
scriptures is the Sarvotkarsa (absolute supremany) of Visnu. 

The polemics against Advaita is taken up again in the rather highly 
technical and metaphysical discussion of the validity of the concept of 
difference. The traditional ‘refutation of the category of difference’ 1s trenchantiy 
considered and the category is re - defined and re-afflirmed as an invulnerable 
metaphysical principle. The next stage of the argument is marked by an attack on 
the Advaitic conception of the world as being neither real nor unreal but 
indefinable. The view is set aside as illogical and unnecessary and a new 
doctrine of error as ‘the apprehension of the non-existent’ as the existent” is 
developed. This theory of error, the concept of svatab-pramanya and the long 


passage from Srahmatarka constitute what may be called the epistemological 
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contribution of the treatise. 

The work plunges then into a fullfledged and vigorous elucidation of the 
apparently Advaitic texts in the Upanisads. The sixth chapter of Chandogya, the 
Marteryi-Brahmana of Brhadaranyaka, and so many other texts of perennial 
relevance to the determination of the final essence of vedanta are fully 
considered and the oonclusion acheived is that there is nothing in the Upanisads 
in support of the hypothesis of identity between the Supreme being and the 
individual souls. The difference are eternal verities and the difference of Visnu 
from all else 1s just an aspect of the positive reality of his transcendent majesty. 

The two schools of Advaita, ekajiava-vada and bahujiva- vada, are then 
examined respectively and their specific difficulties along with those that are 
common to both are demonstrated in detail. The argument is reluctantly brought 
to a close and the conclusion is urged that the school repudiated can point to no 
feature in itself that could distinguish it from pure nihilism. 

All the essential and distinguishing elements of the vedanta according to 
Madhvacarya are presented in the treatise like Visesa, five- fold differcnce, the 
theory of error, the immediate knowledge by the self as saksin, the two senses of 
oramana as insirument and product, the pre-eminence of Visnu among the Vedic 
gods, his being the efficient cause of the world, moksa as the attainment of Ciod 
through the means of Bhakti. Tradition is amply justified in according to this 
work a high status among the works of Madhvacarya; It is the greatest of the 
prakaraga-granthas of Madhvacarya. 

29) Karma - nirmaya: Karma-nirnaya which relates to Parva-mimanisa 
composed by Madhvacarya in reply to a challenge from certain pundits to show 


his skill in the ritualistic sections of Vedas. '? 
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The main aim of this work 1s to show the relation of Karmakanda with 
Brahman, which declares Brahman as the highest intimate subject matter of the 
Vedas. The work deals with some higher interpretation of certain sacrificial hymns, 
such as Mahanamui verses. 

Madhvacarya insists upon interpreting the whole of the scripture of 
Karmakanda too, directly as a glorification of the supreme - Being. Higher 
interpretation has been given with the general principles. For example Rgeveda 
viii 58,8 ; 

"ada cde froakarisda” ada asife | weft snaearae | Auras 
siraas sha wien | Beers Rane aaa | ys aca auda 7° 

la ghee sag! gat a sagen saad gad eases | se 
a ferony fagur Fereecte) (r.v.1,156,1) sft ade | yy arated | yt dé anda 
| mega waaoitrenray fereflad ary free quad | onte “ore qeura aaa 
Tyas 4 tenihrys | "wliag.1v 3,22) Yardala arewalds 1 | 

Giving such a standard interpretation Madhvacarya vigorously attacks the 
theory of Nirguna Brahman in the opening section of the Karma-Nirnaya. 

Purvamimamsakas contend that Karma is the terminus of scriptures. 
Refuting this view, Madhvacarya clarifies that the knowledge of the Vedas yeild 
the fruit of eternal happiness and such happiness is obviously beyond the power 
of karma. So in this connection Madhvacarya refutes Prabliakara doctrine of %14 
yee and places karma in its proper remarkable place, 

eq calaery tal waa Sayer | 

4 araaa ffargenedsesa | sa vac tt 

gtuy war we gigarid rere (Bhagavadgita II, 49) 

aoaedgnslt + ropa ae end stelsaledgna a qdd | gla 
mdf | aenteoraq adraariia waaay sreaeardiaa atseiariia | (KN) 


Finally Madhvacarya declares that the practice of rituals should always be 
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followed by devotion, knowledge and detachment from mundane fruits; 
Teg ded aaagds wy adeqy | 

F) Stotras and minor works: Besides Madhvaocarya’s major works, 
commentarics on the Brahmasiitras, the Reveda the Upanigsads and the Gita, he 
has also composed some short works like Yaniakabharata eto., within the frame 
of poetic and religious tracts. To quote Dr. B. N. K. Sharma “These minor works 
reflect his deep religious spirit and devotional fervour. Their composition must 
have taken place late in his life, when he had sufficient letsure after the 
completion of the ardous task of producing his major works and organizing his 
philosophical system and strengthening its hold on the people”. 

Madhvacarya composed four devotional texts, namely ; 

1) Yamaka-bharata. 

tt) Nrsitmha-Nakha-stutt. 

iit) Dvadasa stotra. 

Iv) Krsnamrta maharnava. 

30) Yamaka-bharata : This is a short historical work in yamaka style which 
runs to eighty one verses, dealing with exploits of Krsna and his help to Pandavas. 
This work is embellished with various meters along with variety of prasa, anuprasa 
and Ekaksara verses’ The beauty of this work denotes poetic excellence of 
Madhvacarya. 

31) Nrsimha-Nakha-stuti: This is the short culogy in two srgdhara verses, of 
the nails of God Nrsimha, fifth incarnation of Lord Visnu. According to 
tradition, Madhvacarya composed these two verses and had them preftxed to the 
Vayustut) composed by his direct disciple Trivikramapandita. And they are now 


recited as the part of the Vayustuti, both at the beginning and at the end. 
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32) DvadaSa stotra:- Madhvacarya has woven this stotra into twelve chapters 
with many beautiful and profound truths of religion and philosophy. It ranks one 
of the foremost stotras in Dvaita literature, which 1s also capable of being set to 
music and is beletved to have composed by Madhvacarya at the time of 
installation of the idol of Krgna at Udupt. 

33) Krsnamrta-mahargava :- This work is of two hundred forty two verses mostly 
in Anustubh metres. The verses in this work comprising those attributed to Siva, 
Narada, Dharma, Brahma, Marici, Atri, Pulaha, A treya, Suta, Vyasa etc., and its 
subject matter covers Ekadasi (fasting day which comes twice in every month) 
and Dvadasi, (a day of breacking fast ) with their importance and also it deals 
with ‘the worship of sa/agrava, and wearing of Urdhva-pundras. The tenth verse 
refers to worship of Visnu with Bilva leaves which is uncommon among 
Vatsnavites. 

All the verses are edited by Madhvacarya quoted them from diffrent 
religious works. It is surprising that fiftysecond and sixtysixth verses occur in 
the Mukundamniala of Kulagekhara. ’® 

G) Religious tracts :- The Tantra-sara-samgraha, the Sadacara smrti, and the 
Yatipragavakalpa are the works under this head. 

34) Tantra-sara-satigraha:- This is the fantric work which refers to rules and 
regulations of Varsnava method of worship. The work is metrical in form and 
contains fourhundredfortytwo verses mostly in anustubh metres, which are 
divided into four sections. 

The first section deals with the origin of Astamatamantras, their japa and 
puja are explained. The second one concerns with kalasapuja and Homa. Vhe 


third includes temple architecture and consecration of tdols. The concluding 
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section reveals Mantra, Yantra, Yama, Niyama, Pranayama, Pratyahara, Dhyana, 
Dharana, Samadhi, Aparoksa, Jnana, Bhakti and Moksa. 

35) Sadacara smrti :- This work runs into fortyone verses mostly running in 
anustubh metres. It is purely a religious work of Madhvacarya which deals with 
daily life and activities of an orthodox Brahmin from morning till eveing, late 
night. 

The topics covered in the above text are Sandhya, Brahmayajna, and 
Vaisvadeva. It also deals with the duties of ascetics. 

36) Yatipranavakalpa : This is the miny hand book of twentyeight Anustubhs 
referring to the final Asrama i,e sannyasa. 

The method of initiating disciple, Pranavopadesa, and the modes of 
Abhiseka are dealt with. Madhvacarya advocates that tt ts the duty of sannyasins 
to propogate Visnu as the highest God. 

37) Jayanti N irnaya: This work deals with vrata of Krsnajayanti, infact the 
birth-day of Lord Krsna, incarnation of Lord Visnu. Madhvacarya composed 
seventeen Anustubhs in this work and ordain vrata and Niyama t.e, he enjoins to 
observe complete fast on that day and offer puja with devotion. 

This day occours in the month of Sravana, Krsnapaksa, eighth day 
Krsnastami. The religious Arghya is offered to Krsna and fasting is broken next 
day. 

Kandukastuti : The work is otherwise called Arsnastuti, Krsnagadya, which 1s 
in praise of Krsna in two alliterative verses. It 1s believed that this was 


composed by Madhvacirya in his child hood. The two verses of this work run like 


this ; 


HARTY sagas TWacaliarpsdtanes | 
adriedalrtca ahttorracakmladraas | 

HATA SACHS MMAaalaare pease | 
PIIIeNy WYN: GaP Tae miarytas | 


To quote Dr. B.N.K. Sharma “These two verses are recited by traditional Hindu 
girls at the time of playing with a ball in tune with ball. This work is not included 
in the traditional list of his works.’ 

Besides these works Bannanje Govindacar of Udupi discovered two more 
works of Madhvacarya, they are , Nyasa paddhati and Trthi-Nirgaya. So 


socording to him number of works is raised to fourty. 
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1. Read ; " Sri Madhvavijaya ts a sacred text for the followers of Madhva philosophy. It 
is a unique Sanskrit Mahakavya for many reasons, lt is an authentic biography of the 
founder of a system of philosophy. It is a seated poem giving a picture of a 
socio- cultural situation in India during thirteenth and fourteenth century. It 1s a 
philosophical poem piving a lucid account of a tenets of the Dvaita philosophy. It is fine 
Sanskrit Mahakavya exhibiting the excellences of a classical Sanskrit poem. A reading 
of this poem gives the joy of reading a fine poem as well as the joy of assimilating the 
high tenets of philosophy and religion. The description of an imposing personality of a 
preat spiritual leader given here with admiration and devotion makes a great impact on 
the readers. Narayanapandita, the author of this poem has planned his poem very 
carefully. His intention is not merely to give the biographical details of Madhva but also 
to portray him as a reviver of vedic religion and philosophy with strong theistic 
foundation. Madhva, himself had boldly declared that he 19 a messenger of Grod Mois on 
this basis that the life of Madhva is delineated here.” 
K.T.Pandurangi 
Quoted from - Sri Madhvacarya and His Cardinal Doctrines 
Dr.D.N Shanbhag, Bharat Book Depot and Prakashana, 1990, p.3 
2. History of Dvaita School of Vedanta and its Literature 
Dr.B.N.K.Sharma, Motilal Banarassidass, 1981, Delhi, pp.77-79 
3. warsidaiht star age afer | 

fine Wyatt sath zat || (Anumadhvacaritam X) 
4. Reparding Madhvicaraya's mother's aume, Sumadhvavyaya has vot satd any ling 
and elsewhere, "Vedavati' is the name piven to Madhva's mother traditionally. 
5. das wilgaqaafadgaaataria emulayaad | 

apigewndiivad Maid eatafea gusleiaagadl a 1 | (SMV 1,21) 


10. 


11. 


12. 


13. 


14. 
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arngsd ayaasy sare HY a y_eaghkear a1at gare | 

Heat Cal VTGa a wera farang | 

a qduataisaha vgs aafestsaha yyasa aad | 

wr aga F wads fray yoy vad gaat adkry | 

TPMATI ANTAERAN THEA a | 

tag AGE Yate Aaa wraaasy || (SMV II,23-25) 
arena yayayag ug qgryaayaufadtds aad | 
dalqeneraqaytaene aed Gata || (SMV H-29) 


Fatignt aq cet cel fem fefeata yaleittad apa | 

sla Raviearprntad eae aad | (SMV I-19) 
SAHA Heryarerarqueans | 

BUNT AANSAA AZ Var vs qian) ferys | (SMV ILL, 12) 


AIMeaAaAy Bear Haflaaiswisaaaa wider: | 

teu shea afar aaah share orpeeguaey ae | | 

eat & ato Gare sora fea aAfaary wey | 
feratarsRrrarena aad a aftal aemagdy | + (SMV I,50-51) 
yftaar Mae ultartas Braue: fest elayetveds | 

SE He HA eal dae Gylrar yasraplansya | | 

seyare foanferaai: afrqas ach: Ue aty | 

SUT Bd Heh GA AY sramsreaiaia aang |} | (SMV Ill, 22-23 ) 
aaaeaynad wraend yedrqueny | 

quuaaudaral eM | (SMV, II1,32) 
add GY HgHaea THA Hera we faway | 

HR aa Bpd wM) Aaa ae fasraga aay 11 (SMV, I1L,42) 
fafausnitaaamaay fapeamty qasqedd | 

feta aa aceasta aera ava || 

aaadla fade aed ultgyeay a scala | 

sagen detuarar seer wenger | | (SMV, I!,29-30) 


15. Udupi was also known as Sivalli (Rajatapuram, the Sanskrilised lortn of it). At one 
time the chief temple there was that of Chandramauligwara (Siva), another important 
temple was that of Anante$vara, having a Sivalingam on a pedestal of silver, popularly 
called Sivabelli the silver -Siva. The place named Sivalli must have originated from 
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this, the tulu speaking Brahmuns of this place were worshippers of both Siva and Visnu. 
Sti Madhvacarya 
Swami Tapasyananda, Ramakrishna Ashram, Mylapore , Madras p.ii 
16. ae tay oer a fafoaeher rea fag ser epe falas | 

edie qrarmrarenied ead ya a er fasaedte | (SMV, 1V,10} 
17, atrardarquitadiad + 4 yeaa a7 | 

guaarnahy da patted ygrd ot alae yar it (SMY, IV,11) 
18. qulaial da a Wanaell Fefaceaa wt gyopT | 

fase isqaufes fafex alafa wees ges qaraenq 1 t (SMV, IV,13) 
19. Jararafacisrigyday | 

Masher wiadlels year tt (SMV, XV, 98) 
20. aussie ay daarq a salar yfguslagy | 

yee agit ues aig gefdual wait as | | (SMY, IV,28) 
21.  quinsier anlaldepeineat as gure 3913 | 

Wuaaiieat, ayaealaay, 8 

22. Yd Feary said BHTad aterT wey quaeTaAy | 

hry SaragdHaaIry sarygeaeauesaitard tl = (SMV, IV,43) 
23.  AalayeRyyaePose YalsaaalsHayiHany | 

sadared cfahe gael yo age wlerrernfAtea (SMV, 1V.45) 
24. frre ualisa way angider afakaia af | 

afd gael ated wa agaaryy sere ylte tt (SMV, IV,51) 
25, aarddehormmrat daca your ntala | 


Randa altiterd yu a altttyailtagitaca || (SMY, V,1) 
26. area Ie Tahara ad | 
aradeahet 9é yeled Tye caraqaretny | | (SMV, V,2) 


27. dead ards yar aaq cawlaer wicsigas tay | 

falta fagary fags aurea ty eiseyiddleltiy | (SMY, V,7) 
28. delogidadt Brisa Renna yaradigay | 

falda qormyee yuaree yercitdariry 1} (SMY, V,9) 
29. aay balfaruftrafahd vied aderalagnedas | 

vara ard afteraeraary eladiets qlee | t (SMV, V,17) 
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30. Waele TMNSaaAaeT Meaeataadr | 
aaast as yams aaa varafteisa a sian 11 | (SMV. V.8) 
eg Ug Hasheale ale aaaeareat wala adden | 
Rea Gavisyd dt frcl state a Pfgecnrenfe Merger | t (SMV, V,15) 
31. enaekealy wulaaed eradar afag faa aarely t 
ad AY waTesly aneord yaueaaa fe | | (SMV, VI,4) 
compare ; 
Tsai wdaeg aneals wy | 
faums qeaarnla Prana 11 RBS YU cited in Rebhasya 
32.  vaaeulagantd a aad va + sare way | 
dd gia sdle ud wearer armada 1 (SMV, V1,40) 
33. Agar: tad Gaal ay aldeg onary | 
siinulagearan 7 Gq wilsRanmmeary | | (SMV, VIL9) 
34, sor qaay favtedagiqeaafiead | 
aaruidsaiasullyatareul eauy | (SMV, VILI,26) 
35. oldal yout qusmrragla dale qaaqayy | 
yadsaT @ yaTay fayssuryned yesuciy |) (SMY, VEL29) 
36. abraded dale alte | 
Tess ViseTedar | | (SMV, IX,17) 
37. TA A PATA IGN araleanaaaylaalte | 
alleal felgratear ary WaHea arayieranyarerd | | (SMV, £X,20) 
38. MEaMHalye ae yaa aeEl GAT | 
rer (deal § Awad 1b || (SMV, LX,26) 
39. Wart aclagareer diag ay | 
Hela Hfaareletadel Gaxaes | | (SMV, X,5) 
40. afaukkonwawiey vaganecry | 
BIA ads Ys GacVelelbv ly UI (SMV, X,22) 
41. 4 gaHrcelahoeTs Waren NRenedianuaiadagen av | 
gas aunyoaallagyldyel uqageldayguyuseseds || (SMV, X,52) 
42. unaiiie 43 wiaguumafatarasciequenty | 


saadatasdaal gagenateds a sore 1 (SMV, XIIL,2) 


43. 
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Grit ayTadahtes cage alge ypeamens | 
qWgMstanlies HyIagaaniny |) (SMV, XI1,35) 
amet are are Hear EAT | 

Reet a Reader as amrgultas | 

worry (ese araat are wary | 

Gaus ya 4 alanis 1 | (SMV, XV,69-70) 


45. Hrsikesatirtha and his Sampradayapaddati 
Dr.K.B.Archak, The Journal of the Karnatak University 
Humanities Faculty, K.U.D. Vol. XXXHI 1989 pp.159-160 


46. 


carn aster akan arqueles | 
Finenel qayetaat aati ad 1) aopequitay 10 


Compare 


47. a. 


Taare Yoo youll yoy | 

aye Giguwd daatal sarearsd fafaufalgreffremet | | (SMV, XVI,54) 
dad yyatawardanty aro wae Aaa | 

Hla aageayiteagean sealed Agaliat rata gaan 4 | 
aearyaaa pes rea Fea a) sia aaa ore aa | 

Vay aldat amar adler Hagdlas aad adaala 1 

et ar ARR aatqaen cleeeeraneas sre | 

aad alia qaisel Yedse dyg! ty Mawsyasla hb} 61 (SMV, XVI7-9) 
aoe AAGY aly agit say ws veut aa aly | 

Ya) Fats Bed Hae Val sad ages | t 

geal ays fagary fer ongd fadlaar aufsraryg ay | 

qaarea gaverated agate ata gigs | | 


aday weal tea TNs Need ATaftvear qarata | 
(7aa,1,141 - 1-5) 

yen equar fadal we wa a | 

piverdayg wracneeas || farageafae, 6 

ae eye deaaery Sule eee | 

ge destalaera Pied tae wt Feq | | 

Ta TAA wer yal fata ag: | 
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mea ag gd Were Hae Hard | | (SENET) 
TRONS TARG o.., MSTA | 


Collections from Vayustutt 


f. 


adfdenlday auyalyarsuulasala | 

SECT FETS TT IA AANA 1 

SUlslds 8 Wa el aIQulasafa | (ayy) 

YaM AAMT AH ATTA | 

piste aalaraesan |) aragua- aera) 
rate afd dqaderarat terarcies | 

eile fear mrad yee | | 

U ayMiadaery atid Heaes | 

PU FAINT Seal saleaieary | | 

aura dart seahy sel gt 

afeeaaet ays afaewd + darae 11 (Hfasrge 

faue ua uty ytq Bes | Uegveda 2-2-24) 

Wealal AA Nod Boras WANY Bae Wad | (Reveda 5-4-27) 
aaeayg acaraal fererreasernigany | (Reveda 10-5-5) 


48. Ancient Kamataka, Saletore, Poona, 1936 

49. History of Dvatta School of Vedanta and its Literature 

Dr.B.N.K.Sharma, Motilal Banarassidass, Deihi,1981 IJ Ed. p.173 

50. Piirnaprajna Vidyapitha of Bangalore has published recently all the works of 
Madhvacarya 


51, 


per fraratd aa gelareardage | 
Wea warera Sy oeernfersl 11 9 
wars dalagedaels | 
Nae faa wei gied ste tt 2 
TTT ase fe ary | 
MHA AIH HEA sDyY 11 3 
Uauss ah WAI Busy | 

dh Waker Gstaad |) ¥ 
aa daar aed fasqeslay | 


Lit 


We ara ata ets Pa 1) 
Haar we anmedgeay | 
yadidtataga faoprafaheta 11 & 
WUT sa ealsasay 

UR dale gearvqatag || 9 
SIS Bos F WrePaga aart | 
MSY AY Fused Al deraratwyyz tt c 


ab Urea ents agitate yes | 
roy adoneamn ANarreaedcta ti € 
yaraaghd a4 aaarakpearry | 
TETAS Ue TTT | | 90 
FAME AHBUG GOTTA TY | 
TI BEIT Fararcezicyells 11 99 
PATA aes saa | 
ABRAM Ugrarasay 1 92 
Oa A MST Ha | 
wade ud Qagiat wae 11 93 
PUNY PUNTHSA SIA HraTys | | 


Granthamalika Stotra 
by- Vyasaraja, Akhifa Bharata Madhva Maha Mandal, Bangalore, Monthly Journal 
Feb, 1955, p.20 
52. Please see Appendix - I for the list of commentaries on Madhvacarya's works. 
53. History of Dvatta School of Vedanta and its Literature 
Dr.B.N.K.Sharma, Motilal Banarassidass, Delhi 1981, p.186 
54. The Sacred Books of the East 
Max Muller Vol. XV, Motilal Banarassidass, Delhi, 1975, p. XX] 
55. Sacred Books of the Hindus 
B.D.Basu, VoL Allahabad, Und Edition (Undated) p.f45 
56. yeaa qed aged aaitsa Bad | 
ay Aa ea woe Ualeas | 
HugEed qone qua eltmaay 1 (afc ure) 
Mandukya - Upanisad - Bhasya, Sarvamitlagrantha 
Vol.I Akhila Bharata Madhvamaha Mandala publication, Udupi, 1969. p.513 
57. Sankara and Madhva on ISavasya upanisad 


lle 


Dr.K.B.Archak, Dharwad, i981, pp.1-3 

38. Sacred Books of the East 

Max Muller, Vol. XV, Part II, Motilal Banarassidass, Delhi, 1975 p.XXVii 

39. A History of Indian Philosophy 

S.N.Dasgupta, Vol. I, Motilal Banarassidass, Delhi, 1975, p.30 

60. Zhe Religion of the Hindus 

K.U.Morgan, New York 1953, p.308 

61. The twelve principal Upanisads 

Rajendralal Maitra and R.E.Roer, Bombay 1906, p.469 (Quoted from foot note no. 2) 


62. Please See for detail account showing the variation in the arrangement of the 
material, 


S.K.Belvalkar and R.D.Ranade, 
History of Indian Philosophy, Vol, II 
The creative period, Poona, 1927 pp.110-111 
63.  wenfaglagursgaa saRroHIEyAayaq | 

Hager yaulanaaalhs gafaq 11 (SMV IX, 12) 
Read ;'7he Suntadiva Vijaya (1X-12) refers to the Brabmasutra Bhasya os having 
Superseded twenty one earlier commentaries on the sutras. The names of these 
Bhasyakdras are given in Narayanapanditacirya'’s own commentary (Shavaprakasika) 
on the text, as follows ; 
1) Bharativijaya. 2) Saccidananda 3) Brahmaghosa 4) Satananda 5) Udvarta 6) 
Vijaya 7) Rudrabhatla 8) Vamana 9) Yddavaprakiisa 10) Ramianuyja !1) 
Bhatrprapafica 12) Dramida 13) Brahmadatta 14) Bhaskera = 15) Pisica 16) 
Vrttikara 17) Vijayabhatta 18) Visnukranta 19) Vadindra 20) Madhavadasa and 
21) Sankara. Of these Bhasyas the only three, have come down to us, viz., Sankara, 
Bhaskara and Ramianuja. The rest are now more or less trrevocably lost to us. but 
some of them are known through quotations and others by mention in other works.’ 

History of Dvaita School of Vedanta and tts Literature , Dr. B.N.K.Sharma 

Motilal Banarassidass, Delhi 1981, p.98 
64. falaer grea fold Relaer a | 

aaa wanailes fader aaa 11 NS, 536 
65. audsdisaseihudeag aaald | 

waaay yu aaittarite tt 

yer was gaat + Zee | 

Haaren wa saad ge || 

guldal weraeas WS val gary | 
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galeratigatl aeterraagioy | 

Pada Halse MeL | 

aga reiettastaad Gy |) (SMV XV,86-89) 
66. a. HR WR FT FATA aa | 

Quy uPTad aid aferas ameageas 1) CRaratey) 

b. MAY UNG A Ad A Bessy | 

IM SOM F AI Fadsora || (Aare) 
67. Tarmreaedaanarnar fag vargad | 

ncaa genhatiay 1) (SMV XV,75) 
68. Sarvamula Grantha Sara Sadigrha (Kannada) 
S.Narayanarao, Dvaita Vedanta Studies and Research foundation, Bangalore, p.72 .- 
69. History of Dvaita School of Vedanta and tts Literature 
Dr.B.N.K.Shacma Motilal Banarassidas, Delhi, 1981, p.139 
70. Ibid., p.140 


71. « - gdecqfaenan your ag qauy | 
aulad veqmasltend gd2 waq | | (istasiddhi, 1,140) 

72, aataleasy, XI,1-54 

73. wdetsaaafte 7 aad) dfad afaltfa aahgaaisdl 1 
aria utule yauagecaldalrmdlareiay | | 
Bayan sas hes iclatearsranlays | 
TMIgVaTaeraNaTasa aMaueygaias | | 
Gist Gea ae aah Haugh faaerases | 
ails realale quiaay qf a gelqoricaltisaag | | 
UWSP Herealganl watact AMG 
cerns gata d gams ate aad 4 aaa | | (SMV XVIE42-45) 

74. cf. Adee waveWa dew o.... | (Bhagavadgita) 
dar serafarsaeramsfasashy ......1 (BAzeavata) 
sardula ih .......1 (Reveda VILL, 69-9) 

75.  aearqarna fads gqurias afes | 
yaal sfialara at wityer a |) (Manusmrty 1,151) 
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76. History of Dvatta School of Vedanta and 1ts literature 
Dr.B.N.K.Sharma, Motilal Banarassidass, Delhi, 1981 p.187. 
77. BTA TATA 


GATATATST aaa ATSTUTATATSTHTU =| | ( Yausakabharata. 78) 
78. History of Dvatta School of Vedanta and tts literature 
Dr.B.N.K.Sharma, Motilal Banarassidass, Delhi, 1981p.188 
79. History of Dvatta School of Vedanta and its literature 
Dr.B.N.K.Sharma, Motilal Banarassidass, Delhi, 1981, p.191 


Li 


CHAPTER - HI 


Summary of the Stotras of Madhvacaryna. 

Madhvacarya has composed two stotra type of works, | namely Dvyadasa stotra 
and Nrsimba-Nakha-stuti. The other work called Kanduka stuti, which is believed that it 
is composed and sung by Madhvacarya himself in his infancy is of only two verses and 
is not considered in the traditional list of Madhvacarya’s thirtyseven works. Some how it 
is also regarded as one of the Madhvacarya's stfotras. 

Of the thirtyseven works of Madhvacarya, the wellknown work viz., Dvadasa 
stoffa concentrates on the theory of devotion, the most essential means of liberation in 
the Dvaita system of vedanta. Traditionally even today this sfotra is recited by the devo- 
tees, at the turme of Wrvedana, i.e, the sanctified food offered immediately after the wor- 
ship of the deity which is received as the divine food by the family members. This 
method is regarded as the part of the worship of the God. 

The title of the work itself suggests that the work contains twelve chapters and 
Madhvacarya has woven these chapters with many beautiful and profound truths of reli- 
gion and philosophy. It ranks foremost in Sanskrit in Dvaitaliteratue. The — distingushing 
feature of the Dvadasa stotra is that it can be set to music and sung. While listening to 
the recital of the Dvadaéa stotra one is reminded of Jayadeva's Gitagovinda. 

Dr. P. Nagaraj Rao rightly remarks. “‘ The late sangita sastra Visarada Vasudevacai 
of Mysore, set to music and wrote in notations for the entire stotra. Astute students 0} 
musicology discern that Sri Madhva must have sung this song. I am not competent to 
adduce evidence for their claim. Students of Sanskrit poetry and music notice that the 
liberties taken by Sri Madhva in the composition are akin to those taken in music than in 


poetry. In the Sumadhvavijaya it is stated that Sri Madhva sang in the company of his 
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disciples this stotra while travelling”. 

The minute observations of all verses and chapters denote that this sfotra is both 
poetic dominating and music oriented work. Poetic excellence of Madhvacarya can be 
understood by observing metres and figures of speeches, which are quite eflectivety 
inserted in the verses. The stotra is very exquisite and melodious and it definitely sur- 
passes pada-lalitya of poet Dandin.* The wordings in the sfotra are rich in depth mean- 
ing both in puranio background and philosophical fervour. All principle doctrines of 
Madhva philosophy are brought in a systematic way, particularly in the third chapter. So 
rightly it is called the nutshell of Madhva philosophy.Qn the work Dvadasa stotra there 
are cight commentaries which unfold the depth of philosophical and religtous precepts 
hidden in the words of Madhvacarya. The eight noted commentaries are: 

i) Commentary of Gangodamisra. 

ii} Commentary of Gudhakartrka. 

iii) Commentary of Narasimhacara chalari. 

iv) Padartha dipika of Timmennacara channapattan. 

v) Commentary of Tirumalacarya Umarji. 

vi) Commentary of C. M. Padmanabhacara. 

vii) Commentary of Punyasravanabhiksu. 


viii) Commentary of Viswapatitirtha’. 


Inspiration to compose Dvadasa stotra - 

The tradition records two events regarding the occasion of composing this stotra: 
i) The icon of Lord Krsna is procured by Madhvacarya from a sailor, whose ship wes 
seen sinking due to heavy cyclone. At that time, Madhvacarya who was there on the 


seashore, performing the daily rites of evening time . Saw the pitiable condition of sailor 
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and rescued his ship by blowing his upper garment. Madhvacarya with his intuitive 
vision found the idol of Lord Krsna hidden in the big block of the Gopicandana lying in 
the ship. He took the procession of the idol of Krsna, started towards Udupi and 
instalicd the idol there; and this Dvadasa stotra was sung by him with his disciples when 
he was carrying the idol of Lord Krena to Udupi ail along the way. 

Dr. P. Nagaraja Rao gives the reason for why Madhvacarya has installed Krsna’s 

idol in the form of a child; “The acarya knew with the acute insight of a psychologist that 
men involuntarily and naturally love children. To love a child is a joy for ever and it is a 
thing of beauty. No extraneous inducement is necessary to love a child. It is an end in 
itself, Hence he installed the idol of Lord Krsna in the form of a child”. ? 
11) There is an amazing story about the origin of stolra; Indra took the form of a bull and 
descended on the earth and was one among the disciples of Madhvacarya carefully 
listening the daily discourses of the preceptor, Madhvacarya. When some ol 
Madhvacarya’s disciples well versed in vedantic studies, with their ego boosted up asked 
Madhvacarya as to who would he the fit person to comment on his works, the preceptor 
proudly pointed out at the bull, which was always use to carry the books of 
Madhvacarya. After somewhile one of the arrogant disciples in a sheer jealously cursed 
the bull to death. The other disciples out of utter fear and despair approached Madhvacarya 
for help. At that tmme Madhvacarya composed this stotra and sprinkled some water, 
which are sactified by the Dvadasa stotra. The bull regained its life within no time and 
then Madhvacarya made the bull to recite thia stoia. The bull was later ce-born as 
Jayatirtha, the commentator par excellence of Madhvacarya’s works.° 

Whatever may be the occasion, it is essentially a prayer and a praise of the Lord, 
outpouring from ‘the heart of Madhvacarya with a deep sincere devotional spint. [he 


work Dvadasa stotra is a poetry, music and philosophy all combined in one. The 


118 


Dasa-sampradaya, the contribution of terse vedantic principles into simple Kannada 
songs, with its illustrious exponents ; Purandaradasa, Kanakadasa, Jagannathadasa. 
Vijayavitthaladasa, Gopaladisa etc has for their songs the inspiration from the Dvadasa 


stotra. Let us see the chapter wise summary one by one. 


Chapter I 

In this chapter Madhvacarya adores Lords organs from feet to head. As the 
tradition goes, though, himself, invulnerable, composed a benedictory verse in the form 
of gedaaratepr for the benefit of his disciples and devotees of the Lord. 

The chapter begins with an anustubh verse. 
re ae war aya ary | 
sPcuuiamaniearaaway | 
‘Madhvaoarya reverentially culogises Vasudeva the adorable, of the nature of 
impeccable bliss, immaculate, the Lord of Indira and the bestower of boons on 
boon-giving lords such as Brahma and others.’ 

The Lord Vasudeva is supreme because He is affliction-free and flawless. {ndira 
is the synonym of Goddess Laksmi, the spouse of Lord Visnu and 1s next in the 
polytheistic heirarchical order. Hence the propriety of the term afacralay implying 
adorations to Laksmi too. 

Now starts the praise of the auspicious and efficacious organs of Lord Narayana 
“He salutes to the lotus-feet of Sripati, Lord of Sri gracing a pedestal brushed by the 
diadems of the entire (circle of} divinities (such as Brahma and others) and having 
effulgence like the Sun in dispelling the darkness of mind,’ 

'The waist of the Lord supporting the garment of golden hue, girt with a polden 


girdle and resorted to by the mother of the universe should be reflected upon. 
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‘It is advised that the belly of the Lord should be meditated upon. Though slender. 
it bears the entire universe. It is marked by the three folds on it and is always embraced 
by the unmatched Sri. ” 

ages alaer W% points to the fact that the oreator is by far bigger and greater than 
His creation. 

Now follows the description of fqsoyqarerel thus; 

'The infinite chest of Lord Visnu is declared as abode of Indira. It lies between his 
arms, looking as though finite and it is worthy to be meditated, upon. ! 

'The supple and round arms of Hari which bear the conch, the disc, the mace and 
the lotus, whose chief task lics in protecting the universe ts to be concentrated upon 
ceaselessy. . 

Lord Hari creates the different worlds as a part of His sport and takes unto himself 
the responsibility of protecting the worlds, thus created by Him. ‘The word ch def4 in the 
verse hinting that protection of the worlds is the main task of the Lord, but at the same 
time He attends to creation and destruction too. 

‘The throat of Vaikuntha (Visnu) the illuminator of the lambent Kaustubha gem or 
resplendent with the radiant Kaustubha should be constantly reflected upon, whence the 
entire Vedas are being manifested incessanty, | 

The Vedas are AVS works, not composed by any human being. The sages 
are the seers of the Vedas, not composers. According to Madhvacarya, Lord Visnu is the 
Ultimate-Reality and He makes self-revelation by giving out the Vedas thal explain the 
nature of the Supreme Reality. STa3T sald is a Significant term, that revelation of 
the Vedas is a constant process. The Vedas are constantly brought to light by the Lord 
and He does not cease to bring them to light by giving them out once for all. 


Kaustubha is a gem that adores the locket of Lord Visnu’s necklace. If is one of 
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the fourteen invulnerable things that came up from milky ocean at the time of churning 
of ocean to get nectar. "The lotus face of Lord Hari should be concentrated upon. [iis 
lustre cannot be measured by even a thousand moons. If is the annthilator of all 
afflictions of worldly existence and is quite adorable, '3 'The gentle smile of the lord 
Govinda which shines with infinite and unique delight is to be always meditated upon. !t 
is the bestower of the state of eternal bliss. !4 

The salvation is the final bliss, the supreme goal of each and every individual. 
Lord Krsna’s. smile possesses the efficacy of conferring the state of the highest bliss. 
“The author Madhvacarya reflected upon the affectionate glance of Rama possessed of 
infinite bliss, which like the ocean of nectar is the annihilator of the agonies of worldly 
existence.” ‘The graceful movement of the eye brows of the Lord, craved for by the 
divinities such as the lotus-born, Brahma and others always be concentrated upon. It 
confers( on the devotees) positions such as over lordship of Salyaloka. and final 
beatitude. 

In the final verse Madhvacarya advises each and every body im the universe, to 
remember Lord Visnu in a special way at the time of departure from this world. 

dtd fadasad aedanet farses | 
aE PRASA UTA | | 

So Madhvacarya aspires to meditate upon Ananta always and in a special way al 
the time of departure from this world; !® because Brahma and others proclaiming the 
attributes of Ananta did not reach the end of them. 

Thus this chapter indicates the imperative need on the part of the devotee to 
meditaic upon the various aspects of the divine-person from foot to face especially at the 
time of the souls departure from the human body. First chapter illuminates following 


points; 


1) The Lord Visnu’s arma have perpetual concern for the protection of the world. 

11) His glories are incessantly proclaimed by the Vedas. iii) His graceful and benign grace 
directed towards the devotee puts on end to the vicious circle of ‘metem-psychosis* in 
which the latter is caught and brings about his redemption. iv) Even Brahma and other 
gods have not been successful in enume rating al! the attributes of the Lord. 
v) Significant appellations of the Lord such as Vasudeva, Sripati, Isa and others are 
mentioned. 

vi) The adjectives ward, fate and HIEMAACMATAGT declares Visnu is supreme. 
vii)The full picture of Lord Visnu his divine organs and weapons in the hands is sketched 
by Madhvacarya effectively. viii) The picturisation is depicted invisible, not 
experiencing directly. '” ix) Madhvacarya in the seventh verse apoenlaniad aq he-dashasi 
ds | states that Vedas are not composed by any person, they are of divine origin, and so 
established Vedas are AU694 


Chapter - I 
The supreme qualities of God revealed in the upanisads are deajt with in the 
second chapter. Madhvacarya continues to offer obeisance to Narayana along with |.aksmi 
present an interesting variety in poetic expression. For instance; sfeearatas, Tapaa Herys, 
CHEAT, Tay etc. which speaks of the ease with which Madhvacarya accomplishes 
the task of praising Narayapa along with Laksmi. 


Madhvacarya aspires for divine prace beginning with the first verse thus. 


PAPE Pras yous | 


arrarauial as Maaleeealas 11 
‘Madhvacarya earnestly desires, may the Lord of Indira,the full-moon as it were to 


the swelling ocean of devotees, who is full of auspicious attributes, abounding in — intense 


Bee 


bliss, be pleased with us." 

The full-moon by her pull brings tides on the sea and so the sea swells. Likewise. 
the sea comprising of pious men is caused to swell, by the full-moon in the form of J.ord 
Narayana. By the grace of Lord NarZyapa pious men swell as He bestows on them with 
knowledge, devotion and renunciation. 

‘My obeisance to you Narayana, the moon to the Umdim bird namely Rama, the 
submarine fire to the insolence of the wicked, the refuge to the worthy travellers. " 

The expressions here are embellished with graceful and powerful simmles. 
Traranfaye the Cakora bird finds the highest joy in the moons rays ts a poetic fancy. 
Lakgmi finds the highest bliss in Lord Narayana. 

guaulaaea The fire at the bottom of the ocean checks the waters of the gccan 
from crossing their limits. Similarty Lord Narayana curbs the ego of the wicked demons. 
Hence these two are the powerful similies. 

‘Salutations to the beloved of Rama, the incomprehensible house-holder, who 
having created the entire universe constituted of sentient and non-sentient entities and 


maintains it and ultimately withdraws it.) 


ad at alt seis ared, a4 onal stare aarti | 
aalatrsnaca | cgser | (aferte t,1) 

‘That of whom these beings are born, by whom when bom they live,into whom 
they go and dissolve, desire to know That, That 1s Brahman.' Madhvacarya in his stotra 
brings these upanigadic qualities quite elfecttvely, ‘The adjective Halldhd YEE speaks of 
creators involvement in His creation. He is involved in His creation but is not affected 
by the fluctuations of it. His is a disinterested involvement. ‘Thus He sets a model lor the 
worldly beings to get involved in worldly life with on attitude of disinterestedness. 


‘J praise that Hari who is though supreme with perfect auspicious attributes 1s 
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beheld by Indira always with her gentle smile and who abounds in bliss?” 

The blissful glance of Laksm: 1s needed by all men right from Brahma for thetr 
prosperity. Lord Narayana who is complete bliss and prosperity in Himself does not need 
Laksmi’s glance. Even then his spouse Laksmi constantly gazes at him with a smale for 
her own joy. Narayana is not bound by Laksmi’s obligations as the other beings are 
bound. This is indicative of Narayana’s over Lordship and this notion is elaborately 
given expression to in the succedeeing verse too. 


Madhvacarya states the charaoteristic feature of lord Vignu in a peculiar way. 


amt ay 4 pantt asrat fatrafans | 
adel + fad J aaa caalaz || 


‘As Madhvacarya advises one must bow down that consort of Rama who. beimp 
the controller of all, is not subordinate to any one. He who has conquered all is Himself 
invincible. He is the doer of ail but he is not created by any onc.' 

““The supreme God Vasudeva is devoid of gunas, such as Sattva, Rajas and Tamas: 
He the nature of suprassing auspicious attributes. He is the creator of Brahma and = He 
has torn asunder the assemblage of both inner and outer enemies. a 

Lord Narayana is @ Jf. He is endowed with innumerable attributes such as 
knowledge, bliss etc and at the same time He is PET , in the sense, He is devoid of the 
trinity of attributes viz. Saftva, Rajas and Tamas. ‘The individual desirous of attaining the 
grace of Narayaga and thereby emancipation is required to rise above the trimty of 
atiributcs. 

ferarttattaas one who has destroyed the horde of enemies both internal and 
external. The Indian tradition speaks of the six-fold internal enemies posing impedmanent 
in the endeavour of attaining salvation, the six fold enemies being 14 cupidity, Yt 


rage, stinginess, We enchantment 44 egotism and 4% jealousy. Narayane being 
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over lord of all things has smashed all these internal enemies and also external enemies. 
“So Madhvacarya offers salutations to the primordial God, the lord of divinities, the 
destroyer of enemies, the remover of beginningless nesotence, the supreme among the 
superiors such as Laksmi, Brahma, Rudra and others.?7 

ata Unlike Sankaracarya’s Advaita vedanta, Madhvacarya holds that the pre-cosmic 
nature and the cosmic from of the supreme Reality are, one and the same. 

According to Monism “We call the supreme the absolute when we view it apart 
from the cosmos, God in relation to the cosmos. The absolute is the pre- cosmic nature of 
God and God is the absolute from the cosmic point of the view”.2? For Madhvacarya, 
Narayana is both the absolute and God. There cannot be two forms of the Ultimate 
realtly as from pre- cosmic and the cosmic potnts of view, 

'As He is the Garuda bannered, Vanqutsher of all demons creator of the universe 
and His feet are worshipped by Brahma and others. 

In the concluding verse of this chapter, Madhvacarya adores Lord Narayana 


devotediy thus ; 
SReuaaicnad peels | 


qaReaapala yore ea as 1} 


‘Salutations to Hari, who is full of auspictous attributes, whose form 1s gazed at by 
Indira’s profuse, devotion-dense, sublime, side-glances, whose chief aim Jies in 
fulfilling devotees aspirations." 


Here in this chapter three delightful expressions catch the observers mind. Uhey 


1) ware wae 
2) HG VENI 
3) aefetacnrara 


l2o 


The Lord is the Sanctuary of the worthy travellers, traveling wearily the path of 
worldly existence and is metaphorically described as an mcomprechensible house-holder. 
The Lord’s chief aim is to fulfill the aspirations of the devotees. Under such comforting 
and confidence inspiring circumstances the devotee need not despair of his existence in 
the material world. His path is safe under the protective arms of the Divine housc-bokler 
and they ultimately lead him to the supreme sanctuary through the Lord’s redemptive 


grace. Such is the hope generated by these three expressions mentioned above. 


Chapter Hl 
This chapter expounds and epitomises the principle doctrines of Dvaita vedanta 
in a very convincing manner and valid reasoning. Madhvacarya gives the correct way of 
performance of duties by a qualified aspirant for final bliss viz.,liberation. Therefore it is 
rightly called equa i.c.,eulogy of Lord Hari in beautiful eight verses. 

In the first line of the verse Madhvacarya advises Karma theory and second tine 
declares that Lord Hari is superior than any other deities in the Vedic pantheon. It ts the 
cream of the Madhvacarya’s intention and he advises the noble devotees ; 

pe yea a of fit Rad eltuelaeer aay | 
alta wt atta yes atta sefagaigaias || 
"With your mind absorbed in all humility m feet of Lord Han, always do your duty 
worthy of your station in life uninterruptedly and enjoy its ordained fruits according to 
your capacity. Hari alone is supreme, Hari alone is the preceptor,Hari alone is the father. 
the mother and the refuge of the universe.’ 
The nature’ and the destiny of man 1s setforth in this verse. An embodiment 
individual soul wants to lead a meaningful and religious life he should worship the Lord 


with intense devotion and also do the duties ordained to him. Madhvacarya 1s opposed to 
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the philosophy of Do- Notdungism. We wants all of us to work hard and earn the grace of 
the Lord. 
For Pad @4 Duties ordained by the Sastras, they are four fold, 


i. Meaat Obligatory rites; like offering daily prayers to supreme lord. 
ii. AfIeeA Incidental rites; Such as offerings oblations to the manes. 
iii. FAG Optional rites; the rites desired by the individuals. | 
iv. alesar Prohibited acts; the rites which are kept away as they are prohibited ones. 
The first two are recommended to an aspirant for realisation.” 

yaa you will invariably harvest the results of your actions. One cannot escape the 
results of ones acts. The fruits of activity are given according to the merit. The author of 
Gita is emphatic in his cmphasis and assertion of the superionty Karmayoga as against 
the non-performance of action and giving up of all activities. ‘he very sustenance of [tle 
is impossibie without Karma. 

The Lord 1s the highest and none equals or is higher to Him in the world. Lord 
Hari is preceptor, the father and the mother of the universe, as He creates and sustains 
the whole world. 'Recause there is none other in the world more adorable than Purugottama. 
the supreme among the most excellent. Therefore the devotees should carefully handle 
the mundane matters. One should incline his mind towards the feet of the Lord and makc 
the mind absorbed in the feet of the Lord. 7° 

‘Here the author proclatms that Lord Hari 1s most adorable than any one else 

in the world. He is the Supreme. He further says that, the devotee should divert hts mind 
from the binding worldly attachments to the glory of Narayana. Non-attachment to worldly 
affairs is the pre-requisite to self-realisation and thereby God-realisation. 'The entire heap 


of sins of the devotee who is engaged in meditation on the feet of Flar1, will be 
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immediately destroyed and the supreme state of final emancipation will certainly 
attained. Therefore one should not give up the worthy means of God realisation.“° 
The mere desire to worship Him effects the destruction of aj! sins, what to speak 
of the certainty that one will attain m7oksa if one devoutly worships Him. ‘This is the great 
truth splendidly declared in the Vedas. 
In the succeeding verse Madhvacarya proclaims supremacy of Lord Visnu by 
swearing to that effect. 
rTM WY weakayeqaegTy | 
1 8ts TAY A ats agg UE a og adhaaerMng | | 


'Hearken, O devotees, to the most excellent pure, and true utterance proclained 
on oath with uplifted arms. ‘There is none superior to Hari, Verily, He surpasses the host 
of all sentient selves.’ 

Madhvacarya makes this proclamation out of his own experience based on the 
authority of the scriptures. Lord Vedavyasa has a similar proclamation to make. 

ae Wel Ge WH SYR A 
FAA ART AL Hereneay || 
Hence Madhvacarya has a firm confidence to proclaim the supremacy of Lord Visnu. 

The dependence of all the world on I[lart ts lopically derived by 
Madhvacarya, thus “If indeed Hari should not be supreme, how did the untverse come 
under His control? If,verily the entire untverse be not under His control, truly why should 
not elernal happiness be its lot.? a 

If the world were to be the creation of some one or it is natura! process , than there 
should be the uniformity in its creation as to the enjoyment of happiness But the 


experience falsifies this idea. Here Madhvacarya with keen interest proves lord Hare ts 
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supreme and He 1s the creator of universe, that to with the help of logic. It is qutte rare 
that a stotra includes logical element. 

’ It is said that action, nescience,afflictions, time ,constituents of prakrti, innate 
disposition and others cannot all be sovereign causes. For it is well known that these are 
of non-sentient nature ; According to spiritual statement, this Hari alone does control the 
entire universe of sentient and non - sentient forms. 7° Metaphysicians setforth different 
theories of prime cause of creation. 

The Mimasmakashold that the world is created by actions @4 which is characterised 
by sin and merits. The Advaitins contend that fa4I-<nlaet nescience is the cause lor the 
creation. 

4a blemishes characterised by passion and hatred are said to be the cause of 
creation . The Nyaya-school admits it time is the ultimate cause of the creation. ‘The 
Sankhyas hold that the world is created by trinity of gunas viz., Saffva, Rayas lamas. 
Madhvacarya giving answer to the above contentions says that 'the elements being 
non-sentient can not be capable of creating the universe comprising sentient and 
non-sentient objects. Thus Lord Hart is the Ultimate cause of the universe.’ 

Advaitins maintain that differences among the worldly objects comprising the 
animate and inanimate is empirical. In the succeeding verse Madhvacarya refutes this 
idea and gives a suitable answer. 

"Vedavyasa, the incarnation of Lord Visnu, the preceptor of the universe his not 
accepted that dillerences in the world are merely empirical. Infact having objected agatnst 
this position, he declared concerning the supreme thus; souls are multitudinous, among 
the senlients, Hari 1s the supreme. ae 
Refuting Advaita vedanta Madhvacarya establishes differnces are Paramartinca 


and not Wavaharica by refering to Vedavyasa, the knowledge incarnate of Lord Visnu. 
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Madhvacarya quotes the historical background that, Brahma,the four-faced god and 
others aproached Lord Hari and said 

agai yd again aa gq ylaka dear | 

Radltadda Par Ratrnghtfa eH ot aay tt. 

‘The emancipated groups led by Brahma having approached in a special way Hari. 
obtained their innate status in accordance with settled heirarchy always as before. There 
is a superior Vedic authority expounding this point.' 

Madhvacarya’s contention is that there is hetrarchical order among the souls while 
here in the world and also thereafter liberation. This is explained in Tattiriyopanisacd 
aT arraet Aaiat wale. Different levels of happiness are enjoyed by different souls. 
from the embodied individual soul to Brahma. Thus there is difference cven in the 
liberation. 

In the concluding verse Madhvacarya declares his authorship as he has not done 
in two previous chapters. 

area Wissnyeagon | 
gi elem wae Tous Wad alte | | 

’ Thus the hymn of eight verses relating to Hari was composed by the saint namec 
Purnaprajiia, Hari will be pleased with him who recites it with devotion.’ 

Three categorical imperatives namely, discharge of one’s duty with unfailing 
regularity, experiencing the inescapable results of one’s action and these two to be 
fulfilled with a thought always that Hari is supreme, are all introduced serving as 
beacons to the devotee on his path of spiritual progress. The devotee is exhorted to give 
up wordly attachment and concentrate upon the feet of the Lord which alone brings 
about eternal happiness. Madhvacarya’s assertion of divine providence ‘Hari as Supreme 


moves us most to admiration and adoration. His appeal to the devotee is touching in the 
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extreme. Even an atlempt, he says, at devotion has ifs own inspiring reward, what lo 
speak of true devotion. 

Madhvacarya asserts with uncompromising directness and refreshing conviction 
that,the world of the sentient entities cannot but be under the control of ari*intelligent 
Being and its reality 1s not at all empirical but absolute,and the entire gamut of beings 
from the creator Brahma down to the smallest creature is regulated by an unalterable 


settled heirarchy. 


Chapter IV 


To attain emancipation, it 1s essential to probe into the glorious nature of the 
Supreme Being. As such it is one of the pursuits of the devotee treading the path of 
liberation to acquaint himself with all glories of Lord Narayana. For the favour of such 
devotee Madhvacarya presents and elaborate account of Lord Narayana in the present 
chapter. "May the Lord of Kamala, worthy of highest adoration, whose body is of innate 
infinite bliss and boundless consciousness, who is omnipotent and has inexhaustibie 
attributes. who 1s Supreme and free from births and deaths, who is the annihilatot of alt 
afflictions, protect us.7° 

The supreme onc’s body is not made up of flesh and blood as to the case of 
ordinary human body. His body 1s of innate infimte bliss and boundless consciousness. 

The succeeding verse elaborates the contention that Narayana is 4'JI endowed 
with attributes viz., bliss , knowledge etc. 

"Though Hari is wakeful, by virtue of His being blissful, the scriptures declare 
Him to be of the nature of bliss. Since the untverse 1s bom of Hari’s unfettered wall, the 


scriptures, therefore declare also that the Lord of senses 1s of the nature of 
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transcendental consciousness.” | 

The creation of the universe requires knowledge and unfettered will power, and 
these essential attributes are of Lord Narayana only and none other else. 

Madhvacarya establishes Lord Naérayana’s Supreme power and infinite virtues by 
an inference quite effectively in the further verse. 'By virtue of His creating multifariously 
the world containing many wonders, He is Omnipotent and is of infinite attributes. He is 
supreme. The well known Supreme state of blessedness will always be his who 
meditates upon the blissful nature of this Hari.** 

Here the author employs inferential authority to establish Lord’s infinite potency 
and virtues. Lord has created this wonderful world,which goes to prove His knowledge 
and bliss. | 

‘The devotee is instructed that while meditating upon this all-pervasive absolute 
Lord, there cannot be defilement of mind and senses. Verily, the Supreme nature of the 
unborn Han which is lustrous like the moming Sun and which enjoys within itself.. is 
immaculate,”” 

The supreme Lord does not depend on any one else for His happiness. He is the 
Absolute Reality. The glow of His pleasing nature resembles the hue of Te TITS 
Young and rising Sun. In the next verse Madhvacarya advises the devotees to prepare 
themselves in the right manner and meditate upon Narayana. 

"With swords in the form of minds, finely sharpened on whetstones in the form of 
scriptures and purified and having quickly exterminated the powerful tnnale foc, the 
devotee should meditate upon the boundless Lord Hari, the annihilator of souls’ 
nescience.*’ ‘Indeed, that highly adorable Hari creates separately leading divinilies such 
as Brahma, Rudra, Indra, and Surya, who are themselves the creators of the world. 


protects and destroys them. He causes him who surrenders with right knowledge tc 


attain His abode, final beautitute,* 

Madhvaciirya again stresses that Lord is Supreme, no one equals Him in the past, 
the present and the future. 'Because His body is solely of the nature of perfect pure 
infinite adorable attributes and knowledge, He is the lord of Rama; no one was equal in 
the past nor will one be in the future, nowhere there 1s one equal to Him at present.”° 
The concluding verse runs as thus; 

sheaareal ets area GaaraRoamem: | 
gadivattieds toes diet val yaqpaqay | 

'Thus the saint named Anandatirtha, Sukhalirtha of celebrity composed with 
devotion the sublime prayer of Hari, the pre-eminent Lord. He who recites this will 
surely have supreme bliss.' This concluding verse runs as Pha/aéruti, the pseu to the 
reader that he will be blessed with auspiciousness and prosperity. 

The essence of this chapter is that, the visible sensible and intelligible world 1s a 
manifestation of divine.thought, GACH ATA Aas Wale A das Galdy | that is not 
apprehensible by man’s sense and intellect. Because the Lord creates multifarnously this 
world containing many wonders, His Omnipotence stands supremely vindicated The 
world is no illusion, nor is its reality relative. Eradicatton of internal enemies ts a sine 


guanon to the act of devotion to the Lord. 


Chapter V 
This chapter begins with an invocation to Vasudeva, and continues to pray the 


twelve forms of the Lord i.e Kegava to Damodara.”” The first verse runs thus; 
aaa Fury ys aallea yallara | 
TUM Ayers Aryfaareicaaesierenas | | 
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'O Vasudeva immeasurable, possessor of excellent lustre, impeccable, always 
endowed with prosperity, Supporter of the mountain Mandara, destroyer of demons. 
bearer of the universe, creator of Brahma , who is Him self the creator of those, Rudra 
and others, who were of resplendent righteous fortitude.' 

aweat has a reference to Lord Visqu’s Varzha form, to protect the earth from the 
wicked clutches of demons. Similarly TITEL refers to Kira form and the bearer 
of the Mandara and other mountains to preserve them for recreation of the universe. 

‘O supreme Lord, burn away the trammels of the world. By giving transcendental 
knowledge tear asunder completely the nescience veil of binding nature. { salute is you @) 
Kegava, the all controller worshipped by Varuna and the Lord of mighty superiors. 
qiwadd is the reference to Kysna’s incarnation, can be explained in two contexts. 

1) URN is the wielder of the rope to regulate the moral code i.e Varuna, thus worshipped 
by Varuna. ii) Lord Krana was worshipped by cowherds, who wields ropes while 
tending cows.?® 

Here the author states that Lord Narayana is the pure cause of the universe, which 
is the purport of the % Gye as % the second Brahmasutra. 

'© Narayana, pure cause, the cause of causes, abounding tn auspicious attribules 
and adorable. J salute to you.” 'O Madhava, Lord of Laksmi, wish-fulfiller, vexer of 
villains bestower of knowledge and the embodiment of pure penance, 1 bow down lo 
you. Madhvacarya further salutes Govinda and Visnu with a great deal of alliteration. 

‘O Govinda one who identifies the cows or one who is known through the 
instrumentality of the Vedas. Destroyer of the body. I salute to you whose fect arc 
worshipped by Skanda and Sunandana.“ 'O Vignu J bow down to you, creator, consumer. 
O Krsna, I salute you, killer of those that oppress the righteous and establisher of the path 


of righteousness.’”7 'O Madhusiidana, killer of the demon Madhu, destroyer of demons, 
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I bow down to you, who are gladdened by the assembly of divinities and whose feet have 
enlightened the devotees. O Trivikrama, one who took three strides covering the three 
worlds, I bow down to you who are beyond constraints imposed by Vana, ASrama and 
Karma, Omnipotent functioning through the transcendent order of yourself as Vasudeva. 
Sankargana and other Vyiha forms having a mouth associated with the um sound at the 
time of deluge. ~ 

Lord Krsna killed Madhu a demon so He is named Madhusiidana. It has possibly 
another context Madhu taken in the sense of intoxicated elephant, Kuvalayapide, which 
was employed by Kamsa to kill Krsna and Balarama. That elephant was killed by Krsna 
in a fierce encounter. 174 a4 is split into two ways: 1) Iq means demons, 444 1s 
slayer, so the slayer of demons. 11) % —_—sitto the benifictent devotees, AAdq#le4 warder off 
unhappiness i.e. bestower of happiness to the benificient devotees. CaaqHfad is also 
interpreted variedly; i) €44 is to gods, Alfad is bestower of bliss ie. Lord Narayana 
confers bliss on the gods . ii) &4of the devotees, 43 ignorance G&4 warderer 
off, Lord Narayana’s grace eliminates the ignorance of the devotees. 

afceaia also makes room for interpretation in two ways; i) afd enlightening the 
devotees,q& having the holy feet. Lord Narayana’s feet are efficient in enlighfening the 
devotees that contemplate on them ii) Af@qqe to be taken as, the Vedas reveal the 
efficacy of Narayana’s feet. , 

Vamana and Sridhara forms of God are also praised by Madhvacarya in the 
seventh verse 

a ar UP ae art Alaa A AAT 
Heat Hat wer ad yer qrele wayeenity tl 
‘The God in the form of Vamana brings auspiciousness to His devotees, inner 


regulator of souls, establisher of righteous order reveals himself to the devotees and 
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supports one and all. He in the form of Sridhara, carries Laksmi with him or is endowed 
with loveliness, possesses transcendental bliss, bears the world, supports the deluge 
waters and sustains the liberated souls.' 

' Thus Hrisikesa, Lord of senses, possessor of lovely hair, Lord of superiors such 
as Brahma and Rudra, protector of protectors, promoter of all arts is the impeller of 
prowess and controller of happiness both empirical and transcendental. he form . 
Padmanabha iotus-navelled, is the source of all auspiciousness, maintains mighty 
world-lords of manifold forms.“ 

Then the last form among the Dvadasamurti’s is known as Damodara This 
Damodara is one having rope tied round his belly, who has in his betly the cntire 
universe, has pervaded both inside and outside the world. Pe ts the shore to those who 
have cut across by virtue of their knowledge.* In the concluding verse, Madhvacarya 
declares his authorship as has done before, in the previous chapters, 

arradigtspe eft Malta yracas | 
Reale |etutaitaaeaghesaar 1 

' This sfotra is in praise of Lord Hari and composed with sublime devotion by the 
preeminent anchorite Anandatirtha; it is like the Sunlight to behold the transcendental 
world and most potent in increasing devotion unto Har.’ 

According to commentators the word Vasudeva stands for the four-forms of the 
Lord viz., Vasudeva, Sankarsana, Pradyumna and Aniruddha. It is the Vasudeva form of 
the Lord that brings about final liberation of the soul enmeshed in worldly bondape 
Therefore it is put in the beginning. It should be noted that there is no ditlerence between 
the original form of the Lord and his manifested forms in different incarnaltons. It 1s 
significant that the Dvadasa stotra begins with a salutation to Vasudeva. ‘he two 


enthralling expressions; NBS TAA and @tufaataadaghesa convey the hopeful 
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message to those who cherish the ambition of reaching the acme of spiritual discipline. 


Chapter VI 

In this chapter the ten incarnations of the supreme Lord. viz, Matsya, Kurnia, Vareha, 
Vamana, Nrismha, Parasurama, Rama, Krsna, Buddha and Kalki are praised. 

As regards the beginning of this chapter the Dvadasa stotra published by the 
Pejavara mutt Udupi, records a variations. There verses beginning from ¢al@a-a4q and 
ending with ITI are placed first followed by the other verses; where as the other extant 
editions begin from the verses TIH®Y......... The commentator Vishwapatitirtha alludes 
to a tradition justifying the variation. It scems the Acarya went to the seashore reciting 
the firstfive chapters of the Dvadasastotra on the day he expected to receive the idol of 
Lord Krsna concealed in a lump of yellow clay, Gopicandana, that was to be brought 
from Dvaraka in a boat. Overjoyed on seetng the beautiful idol of Lord Krsna, the acarya 
first praised Krsna and then his other incarnations in the usua! order. All the words tn the 
chapter excepting those in the last line are cast in the vocative case. This very idol of 
Lord Krsna was brought to Udupi by the fcarya and installed there with great eclat. The 
subsequent chapters were sung by the @carya on his way back to Udupi. 

Madhvacarya has praised Lord Krsna by quoting his miracles in the first two and 


half verses. 
dale TA FCAT Negras | 
PUM Faeyr acatiga ada 11 9 


galflich tedcheld deta yada | 


SQ waranty Mae ae 1 42 
PRAM Fagen adage | 
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'Q son of Devakt, son of Nanda, saunterer in Brndavana, moon to Gokula. 
consumer of bulbous roots and fruits of beautiful form. I bow down to you who have 
gladdened Gokula and whose feet are worshipped by the devotees. ‘ O protector of Indra’s 
son, Arjuna, holder of the sword Nandaka, possessing a body anointed with sandal! paste. 
dear to beautiful women, having eyes like the interior petals of the biue-lotus, wearer of 
Mandara garland. | bow down to such Govinda’. 

* Your face resembling the beauty of the hundred moons and smile like the Kunda- 
flower. You have delighted the assemblage of divinities and are perfect with bliss’. 

Now from the third verse Madhvacarya starts adoring Lords’ incarnation one by 
one. 'J salute you, O fish bodied, reveller in deluge waters, adored by Brahma the 
promulgator of the Vedas.*° The same story of Mafsya incarnation is found in the etghth 
book of Bhagavata puréna.“’ The main purpose of this incarnation is, destruction of the 
demon Hayagriva, protection of Satyavrata and also protectton of divine Vedas from the 
wicked clutches of demons.”® In the succeeding verse Kurma and Varaha incarnations 
are dealt upon. 

' Because with turtle-body, He is called as the bearer of the Mandara mountain. 
supporter of the universe and recognised as the highest divinity. With his boar body he 
killed the demon Hiranyaksa and held the earth on the tip of the tusk, the gods that 
preside over sacrifice as worthy limbs serve him as various means of sacrifices.” ‘The 
story of Kurma incarnation is found in the eighth book of the Bhagavata puraga.” ” The 
purpose of this incarnation ts to suppress the demons, having nectar for fhe favour of 
gods and prosperity of Mandara mountain. The essence of Varaha incarnation ts found 
the third book of the Bhagavata purana’' In this incarnation Lord killed the demon 
Hiranyaksa and rescued Prthvi from his hands. 


Now we find the description of Nrsimha, the form of man-lion and Vamana, the 
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form of young celibate. 


aa site Real ay vats sade 
ar SA AMAT Cah ATT I 
‘The form of man-lion, indeed is the foe of HiranyakaSsipu. His form is praised as 
destroyer of fear of devotees. O Vamana, atlired as a young celibate, subducr of the best 
of demons and assumer of the form with a purpose. 
The story of the incarnation of Nrsimha is found in the seventh book of the 


92 ‘The supreme Lord in this incarnation destroy the demon 


Bhagavata purana 
Hliranyakasipu and protects his foremost devotee Prahlada. He killed the father and at the 
same lime protected the son showering his divine grace. 

The Vamana incarnation is dealt upon in the eighth book of Bhagavata purana’ 
The supreme Lord, in the form of Vamana suppressed King Bali who grew 
overconfident. ‘O Paragurama, saviour of Bhrgu’s lineage, endowed with exceedingly 
mighty splendour, exterminator of the race of Ksatriyas, adored by Sambhu. | how down 
to you O Raghava, adversary of the demon like Ravana, favourite of Hanuman, beloved 
of Janaki.’ Paraguraima’s story ts found in the ninth book of the Bhagavata purapa.” 
Parasurama killed wicked Ksatriyas and hightened the value of Brahmins. Rama . son of 
Dasaratha killed the demon Ravana and Kumbhakama and protected pious men. 

'‘O son of Devakt, Krsna of lovely form, lord of Rukmini, Kinsman of Pandavas. | 
salute to you. You are the deluder of demons in the Buddha form, the cause of eternal 
bliss, the enlightener of divinities. The incarnation of Krsna, popular one, killed the 
demon Kamsa ard saved Pandavas, being the relative Pandavas. 

The fast incarnation being Kalki form, Madhvacarya salutes to the same as the 


exterminator of the race of evil villains the elevator of righteousness and promulgator of 
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the primary acon. Narayana, immaculate casual form of the universe is praised as the 
ocean of perfect attributes and possessor of imperishable transcendental knowledge.** 
At the end Madhvacarya records his authorship, 
ardtpirspm einen weg Pega || 
‘The author proclaims, the holy hymns of Hari composed by the Anandatirtha 


surcly destroys sins and conforms eternal bliss’. 


Chapter - VII 
As regards the relative position of this seventh chapter in the Dvadasa sfotra scems 
to be some difference of opinion. The late commentator C.M.Padmanabhacarya of 
Coimbatore in his edition of the Dvadasa stotra records that this chapter appears as Lhe 
twelth chapter in the manuscript written by H.H.Hrsikesatirtha, one of the direct 
disciples of Madhvacarya and the first pontilf of the Palimar mutt, Udupi. ut the extent 
editions of the DvadaSastotra including the Pejavara mutt editions have not toed the 
order of the chapters as setforth by Hréikegatirtha. The beginning verse of this chapler 
runs as thus; 
fagalelasaarletaylagiuniaaighiaaaans | 
Ta Sad Shia Wierda | 
' 1 offer my obeisance to the unconqucred Ilari, by whose side glance that 
excellent Sri has been rendered powerful and by whose mere fragment of side glance 
maintenance, destruction and creation of the universe, great prosperity, activity. 
knowledge, control, ignorance, bondage and release are brought about.’ 
The mother of the universe, Goddess Laksmi, has pot power by the side glance of 
Lord Hari. This indicates that except Lord Hari all others are dependent. He ts the onlv 


one independent. 
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* Then Madhvacdrya salutes to the unconquered Ajita named Niriiyana by whose 
side glance the incomprehensible Sri has been rendered powerful and by resorting to 
whose fragment of side glance this succession of leading divinities namely Brahma. 
Rudra, Indra, Surya, Yama and Candra, causes the prosperity of the universe.” 

The gods like Brahma, Rudra and Indra causes the prosperity of the untverse by 
the help of side glance of Goddess Sri. “ Again he bows down to the unconquered Lord 
by whose side glance the adorabie Sri has been rendered powerful and by resorting to 
whose fragment of side glance those Indra and other gods who are themselves revered by 
the virtuous engaged in merit and they bring about auspiciousness beginning with merit. 
wealth, wish, right knowledge and the increase of these, to the entirety of holymen.”* 
The author offers his obeisance to the unconquered Lord because by the side glance ol 
Hari, Sri has been rendered powerful and by resorting to his fragment of side glance the 
Sages have divested themselves of all imperfections by conquering the group of sis 
internal enemies namely desire, anger, avarice, arrogance, infatuation and jealousy. 
meditate upon Visnu and by approaching the sages man becomes free from misery.” 
‘Again by resorting to Sri’s fragment of side glance the creator creates the entire universe 
composed of wonderful and diverse deed-accomplishment of divinities headed by Sega, 
Garuda, Rudra, Manu and others.° ‘By the unconquered Lords side glance Sri has been 
rendered powerful and by resorting to her fragment of side glance Siva with his 
manifested preat prowess having destroyed the entire universe, dominated by Indra, Surya. 
Candra and Yama dances.°! ' By resorting to her, Sri’s frapment of side glance the ford ot 
serpants Sesa whose feet are adored by Sarva, Rudra and others obtained the status of 
being the eminent couch of His Lord, which is beyond the reach of other divinities.” ' 
By resorting to her, Sri’s fragment of side glance the enemy of serpants, Garuda having 


terrific strength and heroism and excellent speed obtained the status of becoming the 
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vehicle of Visnu which is beyond the Ken of multitudes of divinities headed by Indra.®” 


At the end Madhvacarya declares his authorship over the sfotra as usual; 
arrays wasetias Ragen | 
Taal Youhiias aaa us aiayaetrnta aaeheq 1 | 


"He who having enshrined the unconquered Lord tn his heart recites with 
devotion this sfotra of excellent import, chiefly pleastng to the hearts of Rama and Har. 
emanating from the worthy lotus-face of the saint poet Anandatirtha obtains from them 
the desired object.’ 

The entire chapter is devoted to the glorification of Lakgmi, the divine consort of 
Visnu. The whole process of creation, sustenance and destruction of the universe, the 
various activities of the gods beginning from Brahma, the multifarious 
penances,meditations and such other acts of devolion conducted by sages and saints in 
respect of the Lord and the accompanying auspiciousness, fortune and bliss are ail 
regulated by the benign grace of Laksmi who in her turn derives all her greatness from 
Lord Visnu. This vertical pluralism worked out by Madhvacarya attuned to the harmonr- 
ous heirarchy of sentients proclaims unequivocally the absolute majesty and supremacy 
of the Ajita named Visnu. 

Chapter VOI 

The subject-matter of this chapter is propitiation of Vasudeva who is the integral 
omament to the assemblage of divinities. Vasudeva is proclaimed by all the Vedas, Ele 1s 
the very subject matter of discussion among the Icarned; He is fulfiller of all that ts 


sought after by the devotees. The beginning verse runs thus; 
adeaderadegara weaaalidarcdarnay | 
sana redaltgakgahrry 1 
WIAA aged taarvseavsSsay | 
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‘We are propittating Vasudeva whom the legion of divinities, such as Brahma and 
others adored by all, is engaged in worshipping; who pouieaies sandal-paste anointed, 
lofty, robust arms; who ts cherished by the tremulous side glance of Indra ( as if they are 
waving Itghts in adoration ) who is sedulous with his shoulders round and éxcellent, 
serviceable in lifting up Mandara mountain , who is the integral ornament of the 
assemblage of divinities '. 

' Further it is proclaimed that Vésudeva indeed is full and alround with expensive 
sport in the form of world creation, preservation, and other cosmic functions. He js 
lustrous with his 

spiritual body in the form of perfect six fold attributes, such as serio 
valour, fame, wealth, general knowledge and special knowledge. He ts assiduous tn the 
act of total annihilation of the wicked. He verily is the refuge of those people thal are 
contented rich with spiritual knowledge and devotion and highly disciplined, who és the 
integral ornament of the assemblage of the divinities.°4 ‘ One should propitiate the 
supreme Vasudeva, who is surely the fulfiller of all that is prayed for, by the eminent 
devotees, who possesses glorious feet that confers transcendental bliss on those: who 
bow down to them, who 1s the impeller in sentient beings of diverse actions and 
intentions, who is thoroughly enquired into by the learned in philosophical lore in this 
manner; ‘ Brahman indeed exists; it 1s not that Brahman does not exist. He ts the integral 
ornament of the assembinge of divinities.” In the succeeding verse 10s at aek: ts 
dealt upon 

fasryas war qaararyeas grids lariigateatday | 
smdaaeaaay Plat qraienaset oy tt 
Wear aged aaSaSISAy 


' We are propitiating Vasudeva who is worshipped by the best of brahmins 
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engaged always in Vedic disquisitions and by the supremely valorous rulers of the earth. 
who is endowed with inscrutable and exalted knowledge itself as attribute, who ts 
immaculate, whose body consists of excellent knowledge and unaping bliss, who 1s 
supreme, who ts the integral ornament of the assemblage of divinities.’ 

“ Such Vasudeva is propitiated because surpassing whom verily, has not been 
accomplished by any one and any where, in whose excellences conviction of those that 
have attained spiritual knowledge is superb, whose intentions are fulfilled in action. He 
is absolute, adorable, independent and always proclaimed as supreme by those of 
superior intellect through the instrumentality of Vedic argumentattons and He is the 
integral ornament of the assemblage of divinities. 

‘““ Such Vasudeva is the annihtlator of the continuous flow of misery of those who 
have realised Him; He is worshipped by Brahma and Rudra praying; ‘ may we see. the 
Lord, may we see the Lord’.Who is beyond the reach of those that are eternally damned 
even though. He is the inner controller of all sentient beings, who comes under the 
direction of the pious by his own volition, ts the integral ornament of the assemblage of 
divinities.°’ ‘The author declares that one should propitiate Vasudeva who created Brahma 
the foremost born and the presiding deity over Mahat whose body is verily all His 
attributes only, whose grandson is Ugra [Ugra is called Rudra, Brahma’s eldest son] 
though born first who is always held by the holy as the supreme deily, who is the mlepral 


omament of the assemblage of divinities.°° The next verse runs thus; : 


area a yy Mertattans weqaissraalt: gar yfcics | 
sand adadlsaiteas weld awecayds var | 
ATI aged TaaVSMaSST | 


"We are propitiating Vasudeva, who ts always full of all excellences and frge Jrom 
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all imperfections because of his being always abundant with auspicious atiributes, who 
is expounded by the many argumentations of all the Vedas, who is unborn, who 1s duly 
worshipped always by prominent divinities such as Brahma, Rudra and Indra. who is the 
intepral ornament of the assemblage of divinities.' 

“By Him this universe beginning with Brahma is alwa ys sustained, the entire 
misery of those that meditate upon Him ts warded off; by whom is accomplished all that 
is unaccomplished by others ; impelled by him all sentient beings perform all their 
actions. He alone is the integral omament of the assemblage of divinities.°” ‘With de- 
voted and purified mind we should propitiate Vasudeva and by continuous remembrance 
of Him all sins of souls are destroyed. Then He grants positions in their respective 
realms to divinities beginning with Brahina, literally teacher of Rudra. Ihe righteous 
people perform their duty, obligatory and adventitious to please Him. He alone ts the 
integral ornament of the assemblage of divinities.” "The work devoutly dedicated to the 
supreme becomes an imperishable fruit-producer, by uttering His names miseries melt 
away. He 1s indestructible, undecaying, everfree. In His belly lies the universe 
beginning with Brahma, so he is the integral ornament of the assemblage of divinities. . 
Madhvacarya, as done in previous chapters, declares his authorship at the end of the 
chapter 

Teta aWeas VaUM aarraad a | 
REMMI Tgacad AaMtacaeya Fat | | 
May aged eaassaavsyysay | 

‘May we that bear the exalted and impeccable appellation that are joyous and that 
have firmly fixed our intellect on the ever blissful Lord, propitiate Vasudeva who grants 
eminence to the devotees by His tawny side glances associated with gentle smile. who 


has gladdened the multitude of all divinities and sages, who 1s the integral ornament of 
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the assemblage of divinities’ 

The whole chapter is devoted to Vasudeva who is above all deities. The 
expression 494d Wawa RATA , who moves under the direction of the pious by his 
own volition shows to what extent a devotee can develop his spiritual potentialities, Our 
life 1s a valuable gift and tt is our responsibility. Therefore all our actions and thoughts 
have the worthiest aim of pleasing the Lord who in fulfillment of the devotees’ dedicated |. 
total surrender, showers grace leading to beautific vision namely, the direct experience 
of the Lord in his unutierable holiness. Onc has to plean all these from the following 


pithy and yet sublime and felicitous expressions; 


1) Had HA galled aways, 2) set ad afarat ealday , 3) saerareonuigaeiald | | 
Chapter LX 


The ten incarnations of the Lord are once again praised. In the sixth chapter 
Madhvacarya has already praised the ten incarnations of the Lord. But the purpose in 
repeating the praise seems to be to establish the fact that there is no fundamental 
difference between the original and the incarnated forms of the Lord. Significant 
epithets such as ayaa, at, Tia, qafaaley, Wee Heh! and others prove this 
point, The beginning verse runs thus; 

alana anfakafafaladad fade yeasty 
YVAHAMA TH Balad ATH TT TAT | | 

'O Rama, consort of Rama, highly adored, destroyer of multitude of mountatns of 
darkness, [ignorance], giver of prosperity to Brahma, abode of assemblage of exceilences, 
import of the holiest philosophical debate, supreme, evershining, prime cause of the 


universe, be my refuge’. 


‘O Rama, consort of Rama, import of the holiest philosophical debate, supreme, 
evershining, prime cause of the universe, always genuflected by divinities headed by 
Brahma and Rudra, fascinator of Ramas heart, be my refuge.” 'O Raima, consort of 
Rama, import of the holtest philosophical debate, supreme, evershining, prime cause of 
the universe, possessor of a body of the nature of infinite excellence and free from 
imperfections, be my refuge.’ The fourth verse of the chapter runs thus, 

aukthagarhiarages & faragaax wa 4a ery 
YUH TH Alar HHH TT TATA | 

‘O Rama, consort of Rania, import of the holiest philosophical debate, supreme, 
evershining,prime cause of the universe, possessor of an impeccable and excellent body 
which is the very reservoir of infinite bliss and devoid of sorrow be my refuge:' 

“© Rama, consort of Rama, import of the holtest philosophical debate, supreme, 
evershining, prime cause of the universe, reveller in agitated deluge waters, eternal, blissful, 
O fish, be my refuge.’* ‘O Rima, consort of Rania, import of the holiest philosophical 
debate, supreme, evershining, prime cause of the universe and bearer of the Mandara 
mountain moved to and fro by the great strength of gods and demons. O pre-eminent 
Turtle, be my refuge.’? © Rama, consort of Rama, import of the holiest philosophical 
debate, supreme, evershining, prime cause of the universe, bearer of the earth endowed 
with superior mountains and of the nature of extra-ordinary transcendental knowledge, 
O celestial Boar, be my refuge, © The Nrsimha incarnation ts dealt upon in the next 


verse; 


sidantitqdeaaiater sayqetssat Wa TT IROL 
THAAHAN NY WH alia AHH TH TAT | I 


'O Rama, consort of Rania, import of the holiest philosophical debate, 


supreme, evershining, prime cause of the universe, slitter of the heart of the very strong 
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son of Diti [HiranyakaSipu) O victorious Nrhari, immaculate, be my refuge.’ 

'‘O Rama, consort of Rama, import of the holiest philosophical debate, 
supreme, evershining, prime cause of the universe, terminator of the triumph of the 
demons headed by Bali, and protector of the universe, O unconquered Vamana be my 
refuge. ’/ 'O Rama, consort of Rama, import of the holiest philosophical debate, 
supreme, evershining, prime cause of universe, exterminator of the host of unvanquished 
wicked kings, spouse of Rama, O protector of the valiant Bhargava be my refuge.’ 0 
Rama, consort of Rama, import of the holiest philosophical debate, supreme, evershining, 
prime cause of the universe, fire to the arrant demons, exalted, immortal, bestower of 
knowledge O best of Raghus, be my refuge.” 

The most popular incarnation among the incarnations 1.c Krsnavatara is dealt 
upon. 

Griicitdyat TE Aes agat may wa ey TITY | 

WUAISNMA GH aalleay VHT wy TACT I | 

‘O Rama, consort of Rama, import of the holiest philosophical debate, supreme, 
evershining, prime cause of the universe, best among those possessing exceedingly 
graceful form, bestower of boons, most powerful, protector of Arjuna, O best of Yadus, 
be my refuge.’ 

'O Rama, consort of Rama, import of the holiest philosophical debate, supreme, 
evershining, prime cause of the universe, deluder of demons, expounder of 
philosophical wisdom to the holy such as Brahma, possessor of exalted excellence, O 
Buddha, be my refuge.” 'O Rama, consort of Rama, import of the holiest philosophical 
debate, supreme, evershining, prime cause of the universe, fire to the iis of the Kali age, 
delight to the meritorious, shelter-giver, o Lord Kalki, be my refuge.*' The suceeding 


verse deals with Purufottama, which is not the form of incarnatton. 'O Rama, consort of 
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Rama, import of the holiest philosophical debate, supreme, evershtning, prime cause of 
the universe, source of emergence and dissolution of the entire world, cause of 
transcendental bliss, perfect, o Purusottama, be my refuge.” As usual, Madhvacarye 
declares his authorship at the end. 

ala a4 adaraaddta ques qadleyray 

‘O Lord, be the favourite protector of the saint Sukhatirtha, who is thus 
completely absorbed always in your pacan par excellence. 

Chapter X 

In this chapter Madhvacarya devoutedly asks the Lord to make hisn 
remember His deeds. This is the biggest chapter consisting of ninteen verses in the 
whole DvadaSa stotra. It runs thus; 

Haaatyiay were ware | 

Homrplawa att aaa ya 1 

'O saviour, all surpassing, source of Rudra and Brahma, full of compassion bestower 
of boons. Lord of Sri, nonpareil, acquaint me with thy deeds”. 

'O thou adored by divinites, Lord of all, bestower of boons on the worthy, full of 
all excellences carried to their perfection, full of compassion, bestower of boons, 
acquaint me with thy deeds. °? 'O destroyer of all darkness, ignorance of the virtuous 
people, bearer par excellence of transcendental bliss, of wonderful form, full of compas- 
sion and bestower of boons, acquaint me with thy deeds.°* Madhvacarya once again 
gloriftes supreme body of Lord Narayana, as he has done before in the first Chapter. He 
adores His feet which is worshipped by the devotees. 


armada aaitad agate ert | 
SONiawe ae sg Fa | | 


14§ 


'O Boat to croas the three worlds, with feet always worshipped by the devotees, 
supporter of Saraswati’s Lord Brahma, full of compassion, bestower of boons, acquaint 
me with thy etch 'O surpasser of triple gunas, unique supporter of all, grant me at all 
times and from all sides proper devotion. O full of compassion, bestower of boons, 
acquaint me with thy deeds.®° ' O contriver of causes (that bring about creation) 
progenitor, be absolutely my refuge always. O full of compassion, bestower of boons, 
acquaint me with thy deeds.°° '‘O Giver of death and life, protector, Lord of the universe, 
protect my right devotion from evils. O full of compassion, bestower of boons, acquaint 
me with thy deeds.*’ Madhvacarya poetically adores Lord’s feet, comparing them to the 


colour of the morning Sun. 


aoe satin AUT | 
Horgeawme altd aaa ya | 

'O possessor of lotus-feet having the colour, similar to that of the morning Sun, 
possessor of impeccable glory, full of compassion, bestower of boons, acquaint me with 
thy deeds.’ 

'O possessor of hue similar to that of the water-born, blue lotus, possessor of 
tuby-tinted exalted nail bases, full of compassion. bestower of boons, acquaint me with 
thy deeds.®* '0 possessor of holy and excellent shanks resembling rain bow quivers, 
Omnipotent, full of compassion, bestower of boons, acquaint me with thy deeds. ®? ‘© 
Thou having Rama as a bee on the sublime thigh, handsome like the radiant trunk of an 
elephant, full of compassion, bestower of boons, acquaint me with thy deeds’. ”” 


Here Madhvacarya shows his profound knowledge about flowers, by referring to 


Asana flower, which is a rare flower indeed. 
RGAGI TIMI | 
Hoag dtd ToT Aa lt 
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'O Donner of an upper garment similar in colour to that of the fully blossomed 
lovely asana flower, full of compassion, bestower of boons, acquaint me with thy deeds 
at the time of death.’ 

'O possessor of a navel from which sprang the most lovely lotus, the birth place of 
Brahma, full of compassion, bestower of boons, acquaint me with thy deeds.”! ‘0 pos- 
sessor of a sprout like belly, the eneveloper of the universe (at the time of deluge); source 
of world protectors (such as Brahma), full of compassion, bestower of boons, acquaint 
me with thy deeds'* - | 

'‘O possessor of a splendid chest, the lovely and holy abode of the universal mother, 
Laksmi, contemplative sage, full of compassion, bestower of boons, acquaint me with 
thy deeds’.”7 

Madhvacarya adores Lord’s arms which are having Sankha, Cakra, Gada, and 
Padma, respectively in four hands. He colourfully describes face and glance of Lord 
Vasudeva. 

fehinraneaRe Tergrararel | 
Boigu utd sg yd || 

‘O possessor of worthy arms bearing the Disc, the Conch, and the Mace that cause 
the destruction of demons, full of compassion, bestower of boons, acquaint me with thy 
deeds.’ 

'O possessor of face which is a mighty store-house of perfect-knowledge. O Thou 
who art like the full moon for the enjoyment of Laksmi, full of compassion, bestower of 
boons, acquaint me with thy deeds.“ '0 possessor of a glance that annihilates all heaps 
of sins and confers (on the devotees) transcendental bliss, full of compassion, bestower 
of boons, acquaint me with thy deeds.” So at the concluding verse, Madhvacarya calls 
himself ‘Paramfnandasutirtha the author of the stotra. 


0 


lol 


Tears Bh Bway snarl | 
PTAA Waa | | 

‘Thus the saint-royal named Paramidnandasutictha wishing for the eternal 
kingdom of Visnu, who is perfect, preeminent and of the nature of supreme bliss, 
composed this hymn to Hari.’ 

Here we have a very touching appeal to the Lord who is full of compassion and 
who is the bestower of boons on the devotee for making the devotee worthy of knowing 
the greatness of the Lord. 

The appeal implies that however much one may be learned in the sastras, their true 
import will dawn upon him only when the Lord showers His benign grace. One can 
realise that, the form of the Lord meditated upon from foot to face mediately in the first 
chapter by Madhvacarya is now before his very eyes through beatific vision and is adored 
from foot to face once again. Flashes of felicity of expression found in this chapter leave 


an indelible impression on the mind of the reader. 


Chapter XI 
The first verse of the eleventh chapter proclaims Visnu is supreme, since He 1s 
worshipped by Brahma and others. 
sai Ragman: | 
HHT UE Fe Telaaraary | | 
"Tho author praises the Lord, ‘I adore the feet of the overlord blissful Vigau, which 
are superb, free from infirmities and divine; which pour forth beautific bliss, which are 
respectfully worshipped by Brahma and others.’ 
‘1 adore the feet of Visnu which are proclaimed by all the Vedic words, which 
make an excellent residence for Laksmi, which are respectfully worshipped by Brahma 


Lo 


and others.”° ' I adore the feet of Visnu, the source of all divinities, which have cleft the 
mighty darkness, which are respectfully worshipped by Brahma and others.’ In the 
succeeding verse Madhvacarya calls Goddess Lakgmi as ‘Sundari’ and adores Lord Visnu. 
SENAMTQUAARS Baad: | 
HR VE Se gerMEMaisary | | 

‘I adore devoutly the exalted and praiseworthy feet of Visnu, the Lord of Sundari, 
which are respectfully worshipped by Brahma and others.” 

‘I adore the feet of Vigsnu which resemble the soft interior part of a blue lotus. 
which are absolutely perfect, which destory the delusion of the virtuous, which are 
respectfully worshipped by Brahma and others.”° 'O wonderful I adore the excetflent feet 
of Visnu which confer on all divinities prosperity, final liberation and so on, which are 
respectfully worshipped by Brahma and others.” 

Here in the further verse Madhvacarya drives the upanisadic idea of 
interpretation of supreme God in a simple idiomatic words. 

RIS FY Tear | 
SRR 4 az adaraPraay 

'] adore the feet of Vignu which verily are farther than the farthest to 
non-devotees, and nearer than the nearest to devotees, which are respectfully worshipped 
by Brahma and others.’ 

"The supreme God is all-pervading. He resides every where. He is far-away for 
the anti-devotees and He is very near to the sincere devotees.'°° ' J adore the feet of 
Visnu, the lord of divinities, which are the chief receptacle of all complete excellences, 
which have neither beginning nor end, which are respectfully worshipped by Brahma 
and others.'*! As usual at last Madhvacarya composes a verse which declares his 


authorship. 
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array saree | 
ant etait god veareenftrera | 
'Let the devotce reciting this merit-producing hymn to Hari of blissful form, 
composed by the saint Anandatirtha, attain the state of blessedness.’ 
Madhvacarya after proclaiming again and again the supremacy of the Lord 
concludes the chapter with a fervent hope that the devotee who recites the hymns may 


attain the state of blessedness, the highest goal of all human endeavour. 


Chapter XII 

In this last chapter of the Dvadasa stotra, the recital of the prayer rises to 4 
crescendo. Here, the last line of every verse has the word Anand significantly used. ‘Ihe 
first verse runs thus; 

arrape ata | 
arrandarraae | | 

'O Blissful, bestower of beautitude, lotus- eyed, conferer of the boon of exalted 
bliss on Anandatirtha, I bow down to you.’ 

‘O sanctum of Laksmi, Govinda, | bow down to you conferer of boon of exalted 
bliss on Anandatirtha.!°? 'O you who are adored by Candra and Surendra, I bow down to 
you, conferer of boon of exalted bliss on Anandatirtha. He 

Madhvaciarya, in the succeeding verse sketches the figure of supreme’s crown 

TIO Fe | 
arrahenrraae || 

'O you who delight in the crown of peacock feathers. ] bow down to you, conferer 
of boon of exalted bliss on Anandatirtha. 

‘O you who are well adored by the host of divinities, I salute you, conferer of boon 


of exalted bliss on Anandatirtha.'°* © you who are well perfumed by the fragrance of 
heavenly Parijata flowers, I salute you, conferer of boon of exalted bliss on Anandatirtha. ae 
'O you who gladden Indira, you who possess pulchritudinous (of unseen unsurpassable 
beauty) form, I bow down to you, conferer of boon of exalted bliss on Anandatiratha.' 
O you who shower (ambrosia of grace) on those that are engaged in tidying up your 
mansion, I bow down to you, conferer of boon of exalted bliss on Anandatirtha.'”’ 

Here is an exception that, Madhvacarya doesn’t compose phalagsruti to this chap- 
ter at the end, as he has done in previous chapters He, being engrossed in the praise of 


Lord Vasudeva, aspires for boon of powerful bliss alone. The concluding verse runs thus; 


aaa at | 
Hanya | | 

'O you who shower down the moon light of bliss, salute to you, conferer of boon 

of exalted bliss on Anandatirtha.’ 
2) Nrsimha-Nakha stuti 

This is the praise of the nails of God Nrsimha, the fifth incarnation of the supreme 
God tn two beautiful sragdhara verses. 

There is a legendery story regarding the composition of this stotra. “ Once 
Madhvacarya in Badari was worshipping Lord Vedavyasa in privacy. Trivikramapandita, 
the direct disciple of Madhvacarya, observing his preceptors worship, not yet completed, 
saw through the hole of the door. There he saw the three incarnations of the Mukhva 
Vayu i.e. Hanunian, Bhima and Madhva worshipping Rama, Krsna and Vedavyasa 
respectively, At that time Trivikramapandita with an exciting inner devotion composed 
Vayustut consisting of thirtynine verses. It consists of eulogy of three incarnatrons namely 
Hanuma,Bhima and Madhva. 


Afterwards Trivikramapandita showed those thirtynine verses to 
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Madhviacarya.Afler examining those verses Madhvacarya came to the conclusion that 
‘this stotra is lacking the stotra of supreme Being; Then he suddenly composed two 
verses in praise of the nails of Nrsimha and pre-fixed it to Vayustut. Even now these two 
verses are recited as the part of Vayustuii at the beginning and at the end of the Vayustutz. 


The summary of those two verses runs thus; 


TY SAL FoRTAR Sra TELATT 
pranishuenttaqeraaaahtas | 
Syma TAGS atttaratray 
PAA AAT TAT Ula Agee | | 

Formerly mountains had wings; In their flight, they came down and buried whole 
cities. So God Indra cut off their wings with his massive thunderbolt. 

Daityas-the born enemies of Gods are likened to huge bodied mountain-like 
elephants and Nrsimha ts the All-powerful lion, The spacious sharp claws are compared 
to Indra’s thunderbolt. Each nail is effectual in smashing the gigantic demons. These 
nails are supremely super human and their imperishable, eternal and divine 
pre-eminence is incessantly meditated upon by all the gods with deep sincere devotion 
for knowledge and light. The Nails dispel the darkness of ignorance common to souls 
clothed with perishable bodies, with active organs, which are always sensing pleasures. 

The whole structure of this Man-Lion forms the manifestation of Hq , fay, Ale 
- SAT and not the structure of Tale (Gq WY WAZ ) So Nrsimha is arpa? the 


incarnation of Lord Vignu. May the nails protect us. 


Melo Gael faery 7 va Sfsrge 
aq a4 Gea Sera Etats Hue TA SEA | 


Taaaaragie MMe Ape 
Galaurleaapierrafeens selenite | | 


“ O Lord of Goddess Laksmi, a searching study of all the sastras and a deep 


1 


o 


contemplation and devoted thoughts have proved that you are the only supreme Being, 
there being none equal to you and nor one superior to you. We can not have a seventh 
rasa to add to the recognised six rasas and the eight rasa is an absolute impossibility. The 
Lord is the creator, protector and destroyer of the universe and when He sends forth even 
a glow- worm-like spark from His eye; that spark will reduce God Brahma, Indra and 
every thing under them to ashes. So Nysimha’s kind grace should be sought after by allt 
the devoted souls.” 
3) Kanduka-Stuti 

This Kanduka-stutt is a praise of Lord Krsna in two alliteratrve verses, is said to 
have been composed by Madhvacarya in his boyhood while playing with a ball m a tune 
witla a ball.’ It is also named Krsnastuti and Krsnagadya. The summary of the stotra 


runs thus; 


HAUT GPaMas Tedaahernpodttsaes | 
arrarrmadhed narraaaaataa | | 


'Lord Krsna is greatest tn all respects, divine river the Ganga kisses His [cet, and 


it ts responsible for killing wicked demon named Sakata, and has suppressed the pride of 


the serpent Kaliya and whose eyes possesses new bloomed lotus petals.’ 

Madhvacarya, in a simple verse tells the story of Krsnavatara briefly. He extols 
Lard’s feet which always kissed by the holy river Ganga and are also the cause of killing 
demons. 

alam tas araranlerayuegivass | 
aa FURs sacra raat | t 

' Let Lord Krsna protect us always whose body resembles black heap of clouds 

full of water, who killed a number of demons by His number of arrows and whose _ vehicle 


is Garuda, the king of birds. Who is always in journey and who 1s having highest speed ‘ 


1 


6 


iy, 


These are the three major stotras of Madhvacarya i.e Dvadasa stotra, 
Nrsumha-Nakha-stutt and Kanduka stut. The tradition does not consider Kanduka stuti 
as a Stotra in the traditional list. They consider, only two of them are the stotras 
composed by Madhvacarya. !°? The summary of these stotras pives the nature of stotras 
of Madhvacarya. 
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CHAPTER - IV 


Essence of Dvaita philosophy 

In the history of vedanta philosophy, the Dvaita philosophy propounded by 
Madhvacarya is the most powerful reaction to the extreme idealistic, trend verging on 
solipsism that overtook the Advaitic philosophy preached by Sankaraicarya quite four 
centuries earlier 1.¢, etghth century A.D. 

Madhvacarya presents a unique type of vedanta systematizing his philosophy based 
on the authority of the the Vedas, the Puranas, the Mila- Ramayana, the Mahabharata 
and the Paifcaratra.! Madhvacarya refuting the views of Advaita philosophy, establishes 
that Lord Visnu is the supreme and all else in this world of realities is dependent on Him. 
This vital point directly names Madhvacarya's philosophy as Dvarta vedanta.” Also it is 
notable that Madhvacarya himself conse his vedanta to be Sachhastra? Which is 
rightly followed by his followers like Jayatirtha (1365 - 88} and Vadirajtirtha 
(1480 - 1600) etc. Vyasatirtha calls it Madhvasiddhanta or Madhvamata.* And 
Sayanamadhava in his G4agiqaye names it as Pummaprajiiadarsana, also it is named as 
Sadvaisnavism by S.Subbarau, Jattvavada by H. H. Sn Visvesatirtha Swamiji, 
Pimabrahmavada by Alur Venkatarau, Brahmadvaita by H. N. Raghavendrachar, 
Svatantra Advitiya Brahmavada by Dr. B. N. K Sharma and Visnu paramya sastra or 
Visnu sarvottama siddhanta by Dr. D. N. Shanbhag.” As all these names declare 
supremacy or Lord Vignu. Thus it can be named as Darsanaraja. 

Before entering into the study of the Dvaita vedanta, it is quite necessary to know 
the meaning of the word Dvatia. It is also to be noted that the Sanskrit term Dvasta and its 
English equivalent Dualism have certain association of ideas with established schools of 


ancient thought ; but modern thinkers interpret it in a different way. 
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In the words of Dogbert. D. Runes, " Dvaita is the theory which admits two 
independent and mutually irreducible substances."° 

On the other hand Dvaitavada stands in absolute contrast with this view. For it is 
said, 

ecko o falas craic t 
eal wary fesyutannal fadarq | 1 (acta) 

It means that there are two separate entilics, the Lord Viggu and the entire uni- 
verse of realities of which the First is absolutely Independent and the latter is dependent 
on former. 

Basing on Sankaracarya's statement from his commentary on the Brahmasutras , 
alert f@ F aiwar ange adaaeafgsias | (B.8.B.1,1-3) 

It can be said that, even before Madhvacarya, the Dvaita vedanta was prevalent 
but could be veiled. The veil was removed by Madhvacarya who made the Dvaita vedanta 
very popular. Thus, Madhvacarya befits the honour of being the foremost propounder of 
the Dvaita philosophy. 

Madhvacarya's philosophy is realistic, pluralistic and theistic in its character. The 
tenets of the Dvaita philosophy have been summarised under nine doctrines as 
mentioned in a well known verse which is believed to be composed by Vyasatirtha. 

Saad alts qare ee aedeadl 
Real sherron etapa Patera vate | 
Yatingaryate weaves ae 
ama saortaarsnaparen eft: |) 

The nine principles listed in this verse, are 
1) afts Gave = Lord Visnu alone is supreme and the highest of all in every respect. 
2) WX WI = The entire universe is truly and ultimately real. 
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3) aeaddl Was = The five-fold difference is fundamental. 
4) Herron RTA = All embodied souls are servants of, and dependent on Lord Visnu. 
5) fratatred me = These souls are inherently graded as higher and lower. 
6) lace AST AAS = Salvation is experiencing one's own bliss. 
7) Bea Usas aed = The means to secure salvation is pure and sincere devotion to 
Lord Visqu. 
8) wenieiaad sr] =The means of valid knowledge are only three, such as perception, 
inference and verbal testimony. 
9) afarrmaamedet et = Lord Visnu is alone known by all the Vedas, as their primary 
meaning. 

Here follows the enumeration of all these tenets ; 
1. Ble Ware ( Visnu is Supreme.) 

fawruralarea or supremacy of Lord Visnu is the important topic which tinds 
elucidation in almost all the works of Madhvacarya. Madhvacarya lays the greatest stress 
on this doctrine of the Highest principle which is both transcendent and immanent. The 
demonstration of this doctrine of the Highest principle and the identification of the same 
with Visnu of the Vedic literature finds most prominent place in his various works and a 
great part of his works is devoted to the demonstration of this doctrine as finding com- 
plete support in the Vedas and the associated literature. 

The primary and sole purpose of all the Vedic literature, is the declaration of 
Vignu as the Highest Principle. 

Every embodied soul desires to enjoy happiness, but not to experience even Iittle 
sorrow , qa Ward aa TaPTa AT yard . But the fact is that nobody in the world gets 
expected happiness, nor he is able to destroy completely his sorrow inspite of his 


repeated efforts. This leads to the conclusion that each and evey human being 1s not al all 


commander of his own happiness or misery. Observing this, one comes to realize the 
truth that the activities of all embodied souls are within the hands of some unseen force, 
which itself is reckoned as Brahman, Parabrabman, Atman Paramatmanby the seers of 
the Vedas and Upanisads. 

The seers declare the truth that, origin (Srst), sustenance (.Sthiti), dissolution 
(Laya), control (Niyamana), knowledge (Jiiana), ignorance (Ajnana), bondage (bagdha) 
and liberation (Moksa) take place according to the will of Lord Hari.’ 

The following authoritative texts proclaim Supremacy of Lord Visgu. 

i) «Aad Aaramany fous ays (Vata AEM 1,1) Agni is the lowest and Vignu is the 
Highest among gods; 

ii) ggmrareaind aay i(gavaiase 1)? ‘The entire universe is indwelt by Lord Hari ; 
iii) UW Fay YAY WSISSAT A Varad | (Halgltye III, 12)" God is dwelling invisible in 
all beings and hence is not manifest." 

iv) Fel or salt yonts oat | da ST chal worraitaiagra | aalatisraa | ag 
sel li | (fetta oaltwe rr1,1) 

‘ That of whom these things are bom, by whom when bdm they live, into whom 
they po and dissolve, desire to know that and that itself ia Brahman ; 

v) HS FRY Acs Tas yA | 
aes tat aPulehhgeler esata | | 
Ha walte sit ax arg | (Bhapavadgita VI,6-7) 

'I am the Creator and Destroyer of the whole untverse. There is none else. O 
Dhananjaya higher than My self ; all this is woven upon Me like a number of pearls upon 
a thread ; 

vi) Sal Ge U Heya MaMal sla wa ag | 
qaqueds aFa a ala aque | |(Bhagavata Il,10,12) 
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' Matter, Action or Destiny. Time, Innatenature and Embodied soul exist only by 
His grace and cease to exist when He ignores them. 

Some of the scriptural passages quoted above clearly proclaim the overlordship of 
Visnu. Some more are piven below ; 

vii) TU Bally aafagid a a fay geraretha 1 (Mierdayld, Te, 1, 1,1) 

' That Lord is said to be Visgu whom all the words by their connotation, declare . ’ 
viii) HWS AMAIA I (UTA 11, ii,8) 

’Lord Visgu's is declared to be the Highest abode ; 
ix) ARITA aay eat ARTE | 

ARNG wilear ATE Has 1 

UIT BY AAAI Wye | 

TMNT st Aeraeray aes bl ATTA IL,V, 15-16) 

' Narayana (Lord Visnu) is the goal of the Vedas ; The gods have sprung from the 
limbs of Narayana. All things have Narayana as their goal. All sacrifices are meant to 
please Narayana. Narayana is the ultimate object of all Yoga. All austere penance is 
intended to propitiate Narayana. All wisdom is directed towards Narayana. All paths 
lead to Narayana. 

x) SATA Bra | 
Has IW ad genet fawyte fe | | 
a fe aayte goles aad quartas | | 
(Quoted by Kasi Acarya in his gloss on Nyayasudha ) 

' As all other deities are not independent they are not their own masters ; as they 
are not full of virtues they are not Brahmans. Visnu alone is Brahman and Independent 
because only He is full of all virtues, others are called Brahmans secondarily.’ 
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Madhvacarya has elaborated the doctrine Vignu is Supreme’ in his Prakarana works 
and also in his Stotra works. His highly convincing work Visputattvavinimayatategorically 
establishes supremacy of Lord Visnu.® He says the final purport of all Vedic scriptures ts 
the supremacy of Visnu ; for which he quotes the approval of the Gita ; 

a. SNA JOor vila agar va 7 | 

ars valley Ya HPewiseax serd | | 
STH YOURE TAT yarET | 
W ele aeides faucdea soars 1) (Ww raglel XV, 16-18) 

"There are two main entities ; Asara and Akgara. All beings right from Brahma are 
ksara (having perishable bodies). Goddess Laksmi, the unattached, is the Aksara, 
(having imperishable body), I am the supreme Being, distinct from these two. As such | 
am called Paramatman or the Highest self. I am the Inexhaustible Lord and support all 
the three worlds having pervaded them. Since I transcend the ksara and since | am 
superior to even the AXsara, I am glorified in the pauruSeya texts (i.e in human 
compositions) and in the Vedas (i.e divine revelation) as Purusottama. 

b. Waleant dacaey fqwidernead ta ary aay | 

FARR Aa AAI Feuer sa Ll (Cdsata quoted in the VIN p.24) 

' All the scriptures have as their supreme purport the greatness of Visnu, the God 
of gods, over all else. They have no other theme. Al! else they may speak about 1s their 
secondary import contributory to the main theme. This is so because the ideal of life 1s 
realizable only through this knowledge of the preatness of Visnu over all else. Such 1s the 
truth." 

c. PA aT Udder aad aihuas wy | 

Sey gf dasa aed Waa 1! «= (ABATE quoted in VTN p.25) 
' The great and primary purport of all the Vedas is the greatness of Sripati. Their 


reference to other matters is secondary.’ 
d) Udel adaalt ary 
wallet srgaler Herarcedya [1 | 
adaraft dart eferagaerats | 
FMT A aa aad aga | (AZT quoted in VIN p.i3) 

' All the Vedas, Itihasa, Purana, and all other sources of knowledge, impart 
knowledge about Narayana as Omnisctent, as the creator of all, as Nawiess and as 
surpassing all. They have as their great purport this teaching ; whatever else is mentioned 
in them 1s subsidrary to dhis purport ; 

Moreover, as Madhvacarya has shown, the word Brahma connotes Visnu. In this 
connection Dr. B.N.K. Sharma writes " save for the immediate partiality for 'Viyou' 
which is the result of theological exigencies, these are lofty sentiments of which the 
greatest theists of the world may be proud and to which any Mystic might rise in 
moments of highest divine ecstacy. When one recalls that Visnu stands only for the 
Highest Being, there is no difficlty in admiring the dizzy heights of mysticism to whrh 
Madhva rises in these contexts." 

In the words of Dr. D.N. Shanbhag " It is a fact that the etymological meanings of 
both Brahman and Visnu establish that both the terms denote God or the Highest 
Being ; 

1. Jeelg Fel | points out that Brahman is All - pervading. 
2, wiyparg fas) aafe amie gfe fasys 1 | show that Visqu is Ail - pervasive. '" 

But the problem of the identity between the two denotations arose because of the 
less number of hymns devoted to Visnu in the Reveda. In this connection, the warmnmg 
sounded by Aurobindo deserves attention ; " The importance of the Vedic gods has not to 


be measured by the number of hymns devoted to them or by the extent to which they ure 
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invoked in the thoughts of the Rishis, but by the functions which they perform."!! 

And Dr. A.B. Keith remarks ; " It would be impossible to deny to Visnu the 
position of a great god in the period of the Reveda."'* After examining pertinent 
evidences Dr. B.N.K. Sharma concludes, " From the beginning, then Visnu appears to 
have been marked out for a great future. The first line of the Astareya Brahmana of 
Reveda ; 
amdaarmant faye ares | daa dal Aaais bears testimony to the fact that by the close 
of the Rgvedic period, Visnu had definitely come to be accepted as the head of the Vedic 
pantheon. 

Madhviacarya, being a true religious reformer composed Stotra type of work viz., 
Dvadasa stotra and rightly asserted his vedantic principles in it. 

The very first verse of DvadaSa stotra runs in anustubh metre. ; 

are ae] Ware aged ey | 
afanaferenia aaa atmay tt 

The first part of the verse proclaims Vasudeva as 9 ¢)-a4 ° one who has eternal 
happiness” and Prot 13 devoid of all blemishes ; which throws a flood of light on 
the supremacy of Visnu , which is governed by TOT full of all auspicious qualities’ 
and aagte ' devoid of all defects ; The adjective Wald< in the verse suggests Vasudeva 
is full of AW STale virtues. ‘4 

In the second part of the verse Madhvacarya states that supreme Lord ts superior 
to Goddess Laksmi, who is superior to Braluna, Rudra and other yods.'” According to 
Visvapati commentary on Dvadasa stotra, Visnu is supreme because of following 
reasons ; 

BE WRATTAMAa Aaa AAMAS 

fasts aalatead dat aed @ qacthid ures i( fasquicdian 1,2) 
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' Visnu ts supreme since, He is Independent, is full of virtues like auspiciousness 
and happiness and bestower of boons on boon - giving gods such as Brahma and others.’ 

And one more commentator, C. M. Padmanabhacar of Coimbatore writes ; 

MPAA eH Ta Masa, eeaaiseaygea Wwe 

ANAM Thad ayaa ae fa saz t 

(C.M.Padmanabhacara's commentary p.5) 

So, these qualities viz., blemishlessness, treasure of all auspicious qualities and 
granting of boons on boon-giving lords, declared only Lord Visnu is supreme. 

The very first verse of Dvadaéa stotra contains the gist of Brahmasutras, written 
by Vedavyasa. The adjectives @aI4-q eternal happiness and f(s devoid of blemmishes 
indicates the purport of first two chapters ela contemplating upon the Lord with 
complete devotion with detachment is the gist of the third chapter. And the alenfaaea9y 
aay bestower of boons on boon-giving lords denotes the substance of the fourth and 
the final chapter of Brahmasutras. x 

From the second verse onwards, Madhvacarya, extols Lord's feet to face 
separately in ornate anustubh metres, But in the concluding verse of the chapter 
Madhvacarya gives an order to the devotees. 

wae Parada fagrads | 

One should meditate upon Ananta always in a special way at the time of departure 
from this world. The reason why man should meditate upon the God specially at the time 
of death is breifly given by Lord Krsna in his Bhayavadgita. 

Sra TA Sepa aelary | 
as Sait Aes Ale AeA Saras |b (VIL,S) 

He who while casting off the body, remebers Me only and departs leaving the 

body, enters into Me; of that there is no doubt. 


176 


Madhvacarya exclusively impressed by the ideas of Bhagavadgita has ordained 
his followers to remeber the Lord at the end which will lead them to final bliss. But one 
can get remembrance of Visnu only when he is remembered always. 

widers add fawp eten 3 argiag | 

The second chapter describes the Lord as sanctuary of the worthy travellers 
travelling wearily the path of worldy existence and is metaphorically described as an 
incomprehensible house holder. 

The third chapter expounds and epitomises the principle tenets of Dvaita vedanta 
in a very cogent manner and valid reasoning. The cight verses in totaka velta ase rightly 
called clea. The first verse declares the lord is supreme and preaches karma theory in 


a dare dashing manner. 
He yeq a oH for ad eftaafaawiear wad | 
Bite oy sta Tee eltta ommicigargaias | t 

"With your mind absorbed in all humility in the feet of Hari, always do vour duty 
worthy of your station in life uninterruptedly and enjoy its ordained fruits according to 
your capacity .Hari alone is supreme. Hari alone is the preceptor. Hari alone is the father 
the mother and the refuge of the universe." 

The nature and destiny of man is setforth in these lines. If one wants to lead 
meaningful and religious life, he should do the duties ordained to him worshipping, the 
Lord with intense devotion." Madhvacarya advises every-body to work hard and have a 
fruit accordingly. The word $& denotes that it 1s obligatory for all of'us to act. Madhvacarya 
wants all of us to work hasd and earn by the grace of the Lord the frutts of our activity. It 
is impossible for human beings to remain still even for a moment. [ Bhagavadgita, \\\.4| 

The Acarya is quite opposed to the philosophy of Do - Nothingism.This philoso- 


phy of ‘activism’ is in close confirmity with the counsel of Lord Krsna to distressed 
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Arjuna on the battlefield. 

There is a principle that, We get what we work for. Man cannot escape the results 
of his acts, according to the merit. One must perform, one’s duty in the spirit of humility 
faa i.e offer it to the lotus feet of Narayana. 

The author of the Bhagavadgita is emphatic in his emphasis and assertion of the 
superiority of Karma theory as against the non-performance of action and giving up of all 
activities. 

In brief Madhvacarya brings forth the theory of Kanma which is the prime purport 
of the Bhagavadgita, in the first line. 

attayy ..... | Hari alone is supreme none other in the cosmos is adorable as Hart 
is, since He 1s superior to Goddess Lakgmi who represents Aksara tattva.'® 

The Lord is the Father and Mother of the universe, '? the piver of life and the piver 
of knowledge to the world. He and He alone is the goal and none else. Madhvacarya 
emphasises the word (qd again and again to declare Hari is the only supreme Lord none 
other else. Hence the Lord alone can release us from the chain of sarmsara, which 1s the 
full of miseries and bestow with eternal bliss, salvation. 

Madhvacarya has admitted that one must do one’s duty with utmost obedience in 
the Lord's feet ; Here he gives the reason; ¥ THEI ASAT VENTA youdads 

There ts none other in the world more adorable than Purusottama the supreme 
over the most excellent ; Lord Hari ts superior to Goddess Laksmi. Who 1s superior to 
Brahma, Rudra and others who are Asara purusas.”° 
So Madhvacarya asks us to give up the thoughts about worldly perishable things 


and spend valuable time in devotion and worship of Lord Hari. 


Geet TeMBATAa Wavy He AaHt grag | 
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‘Therefore, enough of cogitating on many mundane matters. Do incline your mind 
towards the feet of the Lord ; 

C.M. Padmanabhacar says Waweryarieaggard faferrar fa salty | 

Hence concentrate your mind on supreme Hari, so that it results in something 
better in the end. 

Continuing commenting on the same verse, C. M. Padmanabhacara says, 
ceuagadda arereaaay sskrad Teel esaadiia vias fafearaeyad | 
dad fagaladqyyadtila gaa | 

It is very difficult to give up all the thoughts of mundane matters, to breathe in this 
world, one has to think daytoday matters. Madhvacirya docs not say that one should not 
think of mundane matters but he argues that no importance be given to mundane matters. 

In the furthur verse Madhvacarya actually laments over the foolishness of peopte. 
Who do not pray to the Lord when they are assured that their sins are all washed off by a 
mere attempt to think of Him. 

AAAS Se TGA Tat THT YA Avila | 
arte fayfenga oe epeteale afraid || 

" Whosoever even attempts at meditation upon the feet of Hari, gets his entire 
sins destoryed immediately. The supreme state of final emancipation will certainly come 
to him who meditates. Therefore why is thal relinquished ? 

Madhvacarya asks that salvation which is supposed to be the final bliss 1s 
acquired by meditation. So the Acarya lays down a very easy way for the prace of the 
Lord. 

Here the next verse is composed by the Acarya in anticipation of a doubt in the 
readers mind that, whether this statement is admitted by Madhvacarya out of his own 


experience or is it whut is said in scriptures so he declares ; 
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MAMI TY Waatapasdaeyy | 
T Bs WE F Bs GSMs WH Fg AdlaaeM | | 
"Madhvacarya proclaims with his uplifted arms that There is none superior to 
Hari ; there is none equal to Hari. Verily he surpasses the host of all sentient selves." 
This makes it clear that the Acarya proclaims this out of his own experience based 
on the authority of right scriptures?* 
Here Adds means the words of Vedavyasa, C, M. Padmanabhacara in his 
commentary quotes a stanza from Aurma purana , 
AAA AMS AUS Aad4s | (p.47) 
Hence S¥eu4eaFMs means pure and truc utterance of Vedavyasa. 
Madhvacarya refuting other schools of vedanta establishes that Visnu is supreme, 
hence He is to be always meditated upon ; 
C. M. Padmanabhacara exmplifies the fact that ; 
aa ters aaraiaie aregraiigatia wracorns claratdarsa wiser | sreartarcrarat | 
Ta | ata Arras | gahert | Wada Hast ane a ale afaq | anda 
Tee dada wd Peers | ake asia wsaahiitad werent a g aqataleia 
fas | wetead aagd ata qa says qamusdarmaadgat sla wnufag 
THM Neaeracaearraits Hd 11 (p.49) 
in the fifth verse Madhvicurya inserted a Vyatirek@nuniana to prove that Visnu is 
supreme. 
afer ay a Mae alts BAUM ag Tada | 
aa 4 aa asl wae aera g Pag + vag | 
"If indeed, Hari should not be supreme, how did the universe come under His 
control ? If, verily, the entire universe should not be under His control, truly why should 
not eternal happiness be its lot." ? 
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After proclaiming Lord Visnu is supreme in the previous verse, a question arises, 
that who is the creator of this world, the ordinary man {aI —or the supreme God 
Gare. Acarya has composed this verse to answer them. The argument poes thus ; If 
there is no God how did the world come into existence. If it is assumed that the world is 
created by a single individual, then there should be complete happiness as no one invites 
sorrow in this world. But for one and all of us the experience falsiftes this, so it follows 
that the Lord created the world. 

Madhvacarya puts the argument in a hypothetical form. The commentary on this 
verse by C. M. Padmanabhacara deserves mention here ; 
aera fama astaeterania | 
ale sis yea + ag ale aes cada a eq erea a4 iq | ale 9 Bk 
Waser Sa Te Haare ster galeleeitc afsrct -aras 1 ale cede eafeeq aay frelas 
wi | aa Pes cenahdfeltia gar | wads areated aighlad aaa ela yeod 
Tear sees aed | spray raed wart Sg og aaa g Rega wes | 
TAM FT FAT MMT Aal Taryvas Vd | Tag ae | aa aaa ca vdglaahala auiltrsend 
Ti T west ad earnad sia wasmearpilad | derdt es gales Mase 


afar tedaq sft alae arqdrad | gareaudanisarscle alesalaue sic 
qalaararartenecarensis | 174 

It is clear that Madhvacarya, by each and every angle, made efforts to prove that 
Visnu is supreme and he did it successfully. It is a rare case that a stotra has got elements 
of inference. 

The fundamental principle Visnu is supreme, is reflected in furthur chapters too. 

In the first verse of the fourth chapter gives a brief account of the supreme and 


declares His preatness. 


RergrgarFdaacdge Ketan Ie | 
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‘Lord's body is an embodiment of innate infinite bliss and boundless 
consciousness, who is Omnipotent and has inexhaustible attributes. The Lord's body is 
of joy and ananda, and not of blood and flesh as in the case of ordinary men.” 

The Lord has got undaunted power, Wife; 

qeiaddlata sad ernie srraaiarae | 
faferagiate yous yo + arayer craaaeeeseys Ub (gerctgaz) 

The God is supreme since He has supreme power. 

The adjectives, gaehtornetd) fs and wanfayya WGA Aas go to prove the 
supreme God has a nature of bliss for which he quotes right scriptures” 

This universe is the creation of the supreme God and He does not have any 
purpose behind it, so says Brahmasutra; } waay Mea eaeay # | 

Madhvacarya again quotes a verse from Narayana samiita to justify the above 
idea ; 

qeallaa eta yalaanierg | 
Hod Hacaraeenyeaey ads | | 

So he logically proves that Visnu has created this varicd world which includes 
animate and inanimate things which requires superb energy and skill which goes to show 
Visnu is supreme. 

In the third verse of the fourth chapter Madhvacarya, with the help of inference, 
proves the supremacy of the Lord. 

rae qlee sree sehr See | 

The Lord is Omnipotent and is of infinite attributes because He creates the world 
mutifariously containing many wonders. 

It is quite essential that the world containing various wonders is created by the 


God who possesses supreme power and skill. 
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Madhvacarya advises devotees to purify their mind and other sence organs. So 
that one can easily meditate upon Visnu unperturbed. The word qd in the next verse is 
quite significant ; it shows the joy of Visnu is not dependent, it is independent. He finds 
joy in himself, thus He is supreme. 

ea afefr ofatias | wafer tas-eatee J 

This goes to prove that, the Lord does not depend on anybody to experience His 
joy. The same word {td has been again used by Madhvacarya in his second verse of 
Mahabharata -Tatparya - Nimaya; 

ager wren ......aadypaereaafa aa 12° 

In the seventh verse of the fourth chapter, Madhvacarya declares that nobody ts 
equal or superior to Visnu who is by nature, fuil of perfect pure infinite adorable 
attributes and knowledge. 

aes Giger at a fe agra viata a | 

No one even though eminent was equal in the past nor will be in the future. 

Ail this is sufficient to prove that there is no need of showing any sense of 
partiality for Visnu to extol Him as Madhvacdarya has done. The fact ts ; Visnu by 11s 
very nature commands the highest place and universal reverence and devotion from 
every objective thinker and seeker of final emancipation. And a thorough study of the 
contribution of Madhvacarya to Indian philosophy, reveals clearly that he was an 
objective thinker par excellence. 

So, the first cardinal doctrine of Madhvacarya is alisutats Visnu is Supreme. 

2) Ut BN The world is real. 

The second cardinal doctrine of Madhvacarya 1s thal thts entire universe ts truly 

and ultimately real. The ultimate reality of this material world is one of the much 


discussed topics in vedanta metaphysics. And Madhvacarya, on the basis of the pranianas 


183 


holds the reality of this world consisting of the sentient souls and insentient matter with 
all its effects. 

Madhvacarya declares Ha aa CGE UaIGr 17° ‘The firm foundation on which the 
ultumate reality of this world depends is azubhut or consolidated human experience. 

The reality of world experience follows as a consequence of the acceptance of the 
doctrine of sakst 27 and the implications of the doctrine of pramana. It means that the 
facts known by the material sense-organs should be ascertained. regarding their validity 
by human experience and when once they are thus ascertained then they should be 
accepted as valid. 

Sankaracarya while writing his Gitabhasya writes 4 (@ afagraafd sialsfarsareit 
diet garsraeaqata | (XVIL,66) 

‘Even a hundred scriptural statements can not be authoritative when they say that 
fire is cold or without light ; 

Hence, regarding validity of such experienced facts. Madhvacarya lays down the 
rule to be followed by all true - lovers of truth ; 

i) Nothing is valid which goes against one’s intuitive knowledge. aS 
ii) The scripture can have no validity if it contradicts experience.*” 

Primarily, all agree that understanding a rope as a serpent or a conch - shell as a 
piece of silver is an illusory experience. These cases are confirmed by our own stronger 
evidences. Madhvacarya clarifies ; 
gadis THelardaly araq waaldesared wrey | VIN pp.31-32 

The perception of things like a piece of shell as silver is determined to he an 
illuston only because it contradicts verystrong perceptual evidence and not by a mere 


logic." 
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The same is the case when a rope is mistaken for a serpent. When one goes near 
it and picks it up and comes to know that it ts not silver but it is a shell. Hence Madhvacarya 
ascerts that, it is a fact that nobody has ever experienced this world to be illusory. 

Secondly, if any body still persists obstinately to contend that the world of exerience 
is illusory, Madhvacarya cautions them that in case they will have to accept the ultimate 
reality of not one, but two worlds. This is what he states ; 

Wiad T wT A Aes | | 

4 fe wages aera als Hage aTATa wifaHala t ...... 
wert @ ugg aaarged fear | 

4 wiieavale aanfa canrrareaety | | 

HT ARATE ¥ siedeqaaraty | 

SIM WIAA HPeEeagy | | 

Uqwaralicaed WH set | 

4 witnied fasrra faoqgrensahic 1) (edad VIN pp.29-30) 

‘lf the world is considered to be a product of illusion, then one would have to 
accept two real worlds. There cannot be any illusion of shell- silver in the absence of a 
real conch - shell, a real piece of silver and similarity between the two. ‘There 1s no 
illusion any where without two real objects one serving as the substratum and the other 
as the archetype.’ 

According to Madhvacarya, those who hold this world to be a product of illusory 
expericnce forget the fundamental and essential phenomenon governing all cases of 
illusion. 

Rightly does R. N. Sarma point out ; ‘If the illusion of the cosmos ts to be 
sustained, it is obligatory on the part of the absolutist to point out the substratum and 


superstructure. In a microcosmic matter like the illusory perception of shell as silver, 


185 


shell and silver resemble one another. In macrocosmic or cosmic illusions cosmos can 
resemble only another cosmos but not chaos. The substratum also will have to be a 
cosmos. Then superstructure will have to be a cosmos. Then it may be possible to detect 
some resemblance between the two . In his anxiety to establish that the universe is 
illusory existence, the absoultist has reached the unenviable position that there are indeed 
two real first rate universes which will have to serve as substratum and superstructure of 
the illusory experience of the cosmos, or of the illusion of the cosmos. This admission is 
obligatory. It can not be brushed aside, Otherwise, no illusion can be satisfactorily 
accounted for. If the logical consequences are such as to entail they indeed are such 
acceptance of two real universes by one who fights hammer and tongs to establish the 
illusoriness of the universe in which we live, move and have our being, all philosophy 1s 
loves labour lost. The establishement of the very thesis of the illusoriness of the universe, 
ipso facto implies the acceptance of two universes - one as a substratum and other as 
superstructure." 
Thus Madhvacarya concludes the reality of this material world on the basis of the 
intuitive experience of one and all, and also on the evidence of logical reasoning. Uhis 
conclusion of Madhvacarya has the support of the authoritative scriptures, which are 
quoted by him in his works ,; 
i) fava qery | (TAG Il, 24,6) 
"The world is real.’ 
ii) alsa AeA | aa aay 11 (Ihid,X,55,6) 
‘God's creation is all real ! not false.’ 
ji) ao oitys eenpiancenisay aaurngadeas sata! | (gaara) 
‘God is Omniscient, the controller of all minds, Omnipresent and Independent. 


He created real things in their proper forms eternally.’ 
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iv) oat at salt ort saat 11 (oferta sate tll, 1) 
‘All beings are born of God.' 
Vv) % wearer aes d | (we |,i,2) 
"The origin & c of this universe are from God.’ 
vi) waft geod aa Raqadt surafa | } 
faartiga isda fate spleasary tt Bhagavadgita XIU, 19 

‘Know that both insentient matter and sentient souls are beginningless (and hence 
eternally real) and also that both the effects and gunas are products of matter (and hence 
to be real). 

Thus Madhvacaryas firm conclusion regarding reality of the universe is not 
disagreed by any scriptural statement. 

Furthur even Inference supports this view of the world's reality. The syllogistic 
reasoning can be as follows ; 
i) Fags Tene seca seraq | 

‘The universe, like Brahman is ultimately real because of beginninglessness.' 
ii) fave oat learn sea | 

"The universe, like the embodied soul is real because it is comprehended by saksin.' 

Madhvacarya, tn his famous work Prapancamithyatvanumanakhandand has proved 
that no inference does help to prove the unreality of the world. 

Hence all the pramanas - Anubhuti, Pratyaksa, Anumana and Agama prove the 
reality of the world. 

This tenet, ‘reality of the world’ has been inserted by Madhvacarya tn his stotra 
eventually. 
i} God Visnu alone is the creator of the untverse and He and He only is the protector. 


While culogizing the limbs of divine Lord in the first chapter Madhvacarya made it 
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clear that ; 
Grate HAHMPAISAM | (D.S.1,6) 

‘The supple and round arms of Hari which are engaged protecting the universe 
always. 

Here one can logically prove that the world is real. The supreme God protects this 
world. Since it is real and experienced as real by one and all. It is not the case that God 
protects an unreal world. ‘The protection of an unreal world is a negative statement, thus 
the divine Lord protects this universe because it is real. 

ii) Faatataniaet faurareiaysad | D.S.0,3 

‘The supreme has created the entire universe constituted of sentient and non- 
senlient entities and maintains it and ultimately withdraws it.' 

This verse, which declares creation, sustenance and dissolution are by the 
supreme God, establishes God as the creator of the real universe. 

ii) In the sixth verse of the third chapter Madhvacarya refutes the views of the systems 
of philisophy regarding original cause of the universe. 

Te alee arr sudlgrtaay ates | 

faafeaqudmatg efts andiafa aiaaaferaas | | 

" Action, nescience, afflictions, time, constituents of prakrti, innate disposition, 
and others can not all be sovereign causes. ['or, it 1s well known that these are of nonsentient 
nature, verily, this Hari does control the entire universe of sentient and non-senticnt 
forms, such is the scriptural statement." 

There is ‘no denying it that our souls are endowed with some power. The claim of 
Karma, Vima, Kala, Guna etc as being the cause of the universe is condemned for they 
are inanimates; inanimate cannot be the causes for animate beings, so the supreme Lord 


is the cause of the entire universe which is really real. 
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iv) aghrang agurtEeen TtalaaetT Ms TEE | (D.S.IV;3) 

‘By virtue of His creating multifariously the world containing many wonders, He 
is Omnipotent and is of infinite attributes." 

The God creates the world which comprises many wonders, is experienced real 
by each and every one living in this world. 

Hence one can also consider, on the basis of one's experience that the world 
serves one's purpose, that one cannot hold the world to be similar to the shell-silver 
because the world is serving one’s purpose, where as the shell-sifver does not. No 
purpose is served by the illusory shell-silver, where as all goals of human life are served 
by the world experienced by us. 

Thus Madhvacarya affirms on the firm basis of the pramanas, that the world is 
real, which is his second doctrine. 

3. drat Yee 

‘Difference is Fundamental and Foundational.' 

Madhvacarya's most unique doctrine, on which his philosophy is based is dedi 
Yes and it is not only component of reality but also its very essence. It is like this that “Io 
know a thing 1s to know it as distinct from all others, in a general way, and from some mn 
a particular way,3! 

The gradation, superiority and inferiortty necessarily depends upon fundamental 
difference. Thus Madhvacarya states five fold difference ; viz as between. 

a) Brahman and sentients. 

b) Brahman and insentient realities. 

c) among sentients, from one another. 

d) between sentient and insentient. and 


e) between one insentient and the other.?? 
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In the words of B.A.Krishnaswamy Rao, ‘The relation between the three entities 
(fatwatraya) viz., Jswara, chit, (animate beings) and achi{ inanimate matter) is a matter 
of fundamental speculation in all the systems of Indian philosophy. The relation is 
conceived of in different ways in the different systems. Advaita regards the chit as 
non-different from Iswara or Brahman and the achit as mere illusion lacking in 
substance. Visistadvaita regards the cit and achit as the modes of Brahman and 
therefore non-different from Him. ‘The BhedSbheda schools regard the relation as one of 
difference and of non-difference as well. Sri Madhvacfrya, however regards the world of 
animate and inanimate beings as essentially different from Lim, and essentially different 
from one another. In fact Sri Madhvacarya adumbrates five-fold difference (pancabheda) 
between any two of the three entities viz., between [swara and the individual soul (c/74), 
between [Swara and inanimate matter (achif} between one individual soul and another, 
between individual soul and inanimate matter and between one inanimate matter (yada) 
and another."?° 

The second cardinal doctrine, i.¢ the reality of the world, itself proves, the reality 
of all the things in the world and also differences among them is treated as fundamental 
and foundational. It is fundamental ond foundational because 1t lays foundation to the 
new philosophy namely Dualism. Dr. D.N. Shanbhag observes, 'Madhva ts quite 
emphatic in accepting the concept of bheda or Difference to be a fundamental aspec! of 
universal experience pervading the entire scheme of not only the whole of mankind but 
even of ali sentient beings. After examining all the objections raised against the concept 
of bheda, he has conclusively proved that bheda is padarthasvarupa or the very form of 
an entity. He points out that it is everybody's experience that when an object is perceived 
or its form is cognised, it is cognised only as different from other objects. Generally, the 


mere cognition of an object reveals also its difference from others. According to Madhiva 
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this entire universe is pervaded by five-fold difference. The five-fold differences are 
between ; 
1} God and embodied soul. 
2) God and insentient matter. 
3) One soul and another. 
4) Soul and matter and, 
5) One material object and another. 
All these differences are within the experience of one and alt."34 
In his Visnutattvavinimaya, Madhvacarya, after establishing that the scriptures 
do not advocate the identity between Brahman and the embodied soul, emphasizes - 


Tare creates fafsreray | VIN p.12 

'There is no valid means of knowledge to conclude that the purport of the 
scriptures is to proclaim the identity between Brahman and the embodied soul ; ‘hen he 
begins to consider logically the validity of the concept of bheda. 

Tame cedar falsaary | 

‘There is no proof for the hypothesis that their purport is the identity of the 
supreme Being and the individual selves.’ 

In the words of Dr. B.N.K.Sharma "Dilierence is not merely a componcot parts o! 
reality, but constitutes its very essence. So much so, that to know a thing ts to know it as 
distinct from all others in a general way and from some tn a particular way , 

Waal tawaagia va fees | 
mae aac feamert fe varekaed gaad | VIN p.29 
‘Difference is apprehended when the svarupa is apprehended. The essential 


nature of an entity as generally unique and different from all else is apprehended." 
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This is because difference constitutes the essence of things (dhanmnisvarupa) and 
it is not merely an attribute of them related from outside. A substance, according to 
Madhva ts not a bare substratum of qualities or an abstraction, but a synthetic unity, 
capable of inner distinction of parts and aspects, in speech and thought, according to 
exigencies, under the acgis of Visesas. For difference cannot be taken to be flatly and 
colorlessly identical with objects (but only colourfully tdentical or (savisesab/funna), lest 
judgements of both identity and difference, that we do have of them, should become 
unaccountable, such, in brief, 1s Madhva's theory of Difference. It 1s plainly different 
from the Nyaya - vaisesitka and Mimamsa view and this is another striking proof that the 
logico - philosophical bases of Madhva's system are in no way borrowed from or 
inspired by these pre-Madhva realisms and that they are the result of independent 
cogitation on the problems of philosophy. a 

Hence it is rightly remarked by Madhvacarya ; 

Taye wlgaarmas | aka @ We aah | VIN p.36 

"There is no scriptural passage in support of the said unity. All the scriptures 
vindicate difference." 

Hence Madhvicarya concludes ; 

aera Yeasts yatta | VIN p.12 

‘Therefore it is but proper and reasonable to cognise bheda as the padartha-s varupa. 

In this way, Madhvacirya vindicates his considered opinion that bfeda persists 
even in the state of liberation and pronounces the verdict Sick vapmalaseia agataay 
! (VIN p.27 ). Dr. R.N.Sarma sums up ; |. Even in the final state of liberation when all 
traces of root ignorance had been eradicated and wiped out there is difference among 
released souls themselves on the one hand and difference between them and the Infinite 


on the other. Difference persisting even in the state of final liberation cannot be 
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light - heartedly dismissed as illusory or as possessing only a lesser or lower degree of 
reality. 2. A fortiori difference exists and genuinely must exist in the pre-release state in 
which we all live, move and have our being. 3. Difference is the foundational fact of 
reality. 4. Passapes and texts which appear to proclaim oneness or identity between the 
finite and the Infinite should be understood as rhetorical. There is obviously the need for 
such rhetoric even in metaphysics. 5. Thus, the doctime of identity or oneness between 
the finite and the Infinite is opposed to the Ielter and the spirit of sacred texts." 

This theory of difference is very much echoed in Madhvacarya's stotras 
i) The two adjectives in the very first verse, Y@l4-q and Pay indirectly reflect the 
bheda theory. The supreme God is always of the nature of impeccable bliss and He 1s 
always devoid of all defects. The Kasayana Sruti justifies God is supreme and He is 
differed from embodied soul. 

oY ae aaleeaisras wale a slag | 
as ue Maret Meas as pos oes aeaTeT | | 
[quoted in C.M.P’s commentary p.4| 

Hence supreme God and embodied soul never become one, verily they are quite 
opposite and different. 

ii) Faakameahad faerarena youd | D.S.113 

"Madhvacirya asserts that, "the divine Lord creates the universe consisluted of 
sentient and non-sentient entities and maintains it and ultimately withdraws it." 

The activities viz., creation, protection and dissolution can be possible only when 
there is difference. The created world is quite different from the creator, the supreme 
God. 

ii) = maerPraf® qastiat + g frarat 8 fe aerae | 
qeas Fours youyady eftiiwaqcaaia el’ || D.S.UL7 
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‘Tt 1s not in the mind of the preceptor of the universe (Vedavyasa) that differences 
are merely empirical. In fact, having objected against this position He who is Himself 
Hari, declares concerning the supreme thus; ‘souls are multitudinous; among the sentients, 
Hari is supreme.’ 

Here Madhvacarya refutes Sraelts Ye of Advaitins. This bheda goes oul when 
experience lapses. Hence Advaitins declare that difference is empirically real but not 
obsolute. This Madhvacarya denies by refuting Advaita vedanta, as it ts not the verdict 
of Vedavyasa. The difference is not only absolute in this world but also in state of 
liberation. A verse from DvadaSa stotra deolares the same ; 

aguanya fagartor ee g ysaca war | 
Radalatlaate Pat Rafeayitta a at aarq || D.S.111,8 

"The liberated souls led by Brahma, approached Hari in the special way and thev 
obtained their heirarchical differences in their status. This persists in mokga." 

In the words of Dr. P. Nagaraja Rao- "He turns round and wants us to hunt out the 
heresy that all differences betweem souls, soul and God, matter and God, between = matler 
and soul, between matter and matter, are empirically real and not absolutely truce. ‘They 
say Vyavahartka and not paramarthtka. ‘Vhis is not the message dear to the heart of 
Vedavyasa. It is not in the experience of men that the world of plurality is sublated or 
negated at any time in our lives. These differences are absolute and they persist for ever. 
They are not relatively real but are absolutely enduring. The reason for differences 1s the 
absolute irremovable disparity between them. ‘his persists for all time even in moksa. 

Dr. BK. Sharma sums up ‘there is thus no logical impediment, whatever in 
regarding Difference as Dharmisvariipa constituting the essence of objects. In the light 
of visesas, the category of difference has been fully vindicated by Madhva and shown to 
be perfectly valid and intelligible.”® 
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In this way, Madhvacarva inserted his theory - 'Difference is not only absolute in 
this world but also in the state of liberation’ in his sublime stotras. 

Thus, the third doctrine ‘Difference is fundamental! and foundational is proved, 
4) TPT STI 
‘Souls are dependent on Visnu.' 

marae o fafa aaltwd | 
Meal wary aos ural fader 11 (cae) 

The above verse highlights the presence of two distinct entities, ‘one of which ts 
Svatantra ot Independent and the other is asvatantra or dependent.’ Lord Vignu is the 
only Independent and all else in the world is dependent on Him. Dr. D.N. Shanbhag 
opines, 'Madhva divides reality into two broad divisions ; viz., Svatantra or Independent 
and asvatantra or not independent. The important aspects of an entity are its nature, its 
activity and its cognitive activity if any. If its nature can be known independent of any 
other thing, if it can act of its own accord without deriving energy for tts activity from a 
source outside itself and if it can exist in its own right, then we can say that, that entity 1s 
Independent. If on the other hand it depends upon some thing else for its nature to be 
known or derives its energy from others or depends upon others for its existence, then we 
call it as not independent. In this view, the Supreme Being alone its Independent and 
everything else for its creation, preservation and destruction depends upon It, and is su 
dependent. #7 

The independence of the supreme God ts the most vital point in Madhvacarya's 
conception of God. The twin principles Svatantra and asvatanta, is the central ontologi- 
cal concept of Madhva philosophy, it is because this idea that the traditional name Dvaita 
is given to his system of vedanta. In the words of Dr. B.N.K.Sharma. “It has been shown 


that Madhva has gone beyond all other Indian thinkers in emphasizing the absolute 
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independence and unutterable majesty of Brahman. His conception of Svataniza rises 
above the Dualism of prakrti and purusas by denying them any kind of independent 
existence. 
(consciousness) or activity. om 
According to Madhvacarya, there need not be any doubt about the existence of 
the soul and there is also no need to demonstrate its existence. Jt is the true experience of 
every soul that it is existing and that it is different from supreme Lord, wheri it ts 
accepted that Vignu is distinct from each soul, and all souls are dependent on H im. 
At this stage Madhvactrya declares and substantiates the distinction lying 
inherently between Visnu and the individual soul ; 
at Hracedadl wd aerigeny | 
adaamidegmid | VIN pp.35-36 
‘How can the theme of all Srutis be the unity of the individual self and the supreme 
spirit when such a theme flagrantly contradicts all modes of valid knowledge.” 
The few verses quoted in Visgutattvavinumay prove the same; 
aa day ethe Benq aHaalea fe | 
Yas tlastaeldsaagaalidasd as | | 
erg Valsad arghaga maeva | 
wdeqgdad aed aelss wysua || 
waangaara afa vaifeat fae | 
famed ater afd aval ¢ age || (VIN p.58) 
"All the Vedas teach the difference of Hari from all else. That difference lies in 
His Independence, Omniscience and over lordship over all etc. His essential nature 
(svariipa - own from) itself constitutes his difference from all. Essential nature ts what 


distinguishes an entity from others. The word 'sva in svaripa meaning essential nature 1s 
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used in order to distinguish an entity from all others. The Srud starting from not so, not 
so, points to the difference of Visnu from all cise. All other Sruti texts also present the 
same truth. There is no doubt on this point." } 

None can prove that the import of the scripture is the identity between Brahman 
and the embodied soul. This presumption is against all pramanas. Primarily, sce the most 
valid perception ; Madhvacarya asserts ; 

aa fe aquafenieas | 

a fe He adas yagary geal Raby sa ar arahiaques | 

afte a afacdorguas| + a Renquatsay | afaafawaranad | 
(VIN p.36) 

‘It would contradict experience. No one experiences, ‘I am Omniscient’ ‘T am the 
Jord of all’ ‘I am without any sorrow or pain T am faultless’ ; indeed, there is the exper!- 
ence of the contrary. This experience is not illusory for there ts no proof to the contrary." 
As already dealt even the liberated souls experience their remaining distinct from su- 
preme God. Hence Madhvicarya points out that jiva's identily with God, Wdstdet is not 
experienced by any soul at any time either in bondage or in Itberation. The foremost 
pramana i,e. perception proving this difference is the M&JYq Hence Madhvacarya 
argues in Anuvyakhyana , 

MATAR Ia Nes AHA SIT | 
ayaa aatacazerd 11 (AV pp.915-916) 

"The dillerence between supreme Brahman and jiva 1s cognised by pratyksa itself: 
It is the ingrained experience of every individual that he differs from Brahman. The 
supreme Brahman is Omniscient and Omnipotent, on the otherhand jivas are not 


Omniscient, not all powerful and so on. 
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A verse from Madhvacarya's Upadhikhandana, tells innate experience of each 

and every embodied soul ; 
aaa aed shad aera | 
vdgarlerpees BTW | 

"It 1s experienced by every soul that he has ignorance, limited power, sorrow and 
capacity to do little, as against the qualities Like Omniscience and Omnipotence 
possessed by God." 

The sruti tells that supreme Brahman is Omniscient, Omnipotent, blissful and so 
on and the individual soul ts aware of his not possessing these qualities. So this 
conviction and awareness of the individual is sufficient to disprove his identity with the 
supreme Brahman. It is true that some passages deciare that the Lord is the object of 
knowledge and the soul is the knower. The hymn from Rgveda states that universe is 
supported by the divine lord ; 

a3 feng gala eaten arene yarns fagar || (1,154,4) 

‘Who in threefold wise alone has supported earth and heaven and all betngs." 

This very idea, that every individual soul experiences difference from divine Lord, 
and dependence on Him only, can be derived from below stated valid inferences. 

i) gas SHemiairaamieanaay wlatad waa Wadaald Bra alta 
Naa 1 

‘All entities which do not possess attributes such as Omniscience, independence 
etc are really different from Brahman. Jiva does not possess such attributes ; therefore, 
jiva is really different from Brahman.” So jiva is dependent on Brahman. 

ii) Heat Tenia Pranhiataay acaded aaadend daar afatar sad | | 
‘All entities which possess limited knowledge, limited power, the experience of 


the cycle of births and deaths are really different from Brahman. Brahman does not 
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possess then. Therefore, Brahman is really different from jiva. " 

The divine Lord is Independent one, and the other embodied souls are dependent, 
this shows that all souls are naturally dependent on Hari as He is supreme and possesses 
higher power. [t is not only the ordinary souls that are dependent on Divine Lord but also 
the detties like Brahma, Rudra Indra and even Goddess Laksmi are dependent on Him. 
The verses from Madhvacarya's Dvadasa stotra corroborate it in toto. 

i) seuatcrrenia axegraway | D.S.11 

‘Bestower of boons on boon - giving lords such as Brahma and others.” 

The deities Brahma, Rudra and Indra etc., who are capable of bestowing boons to 
worldly men are entirely depended upon supreme Lord, since He bestows on them boons. 
The verses from Visnupurana declare the same ; 

yReenratrraeans wadaras | 
RSRaTUATMN sae Aga ce | | 
alga wana Pea aryeaa Heras | 

"Though deities possess innate power, adored by sages and men, they always 
depend on Lord Hari, Vasudeva," 

i) Vagamysan hbadailanshary | 1.8.16 

‘Here, the Divine Lord's chief task lies in protecting the Universe ; 

There are more number of scriptures which declare that, God creates, sustains 
and ultimately destroys the world.*! One can easily find out that, there 1s quite difference 
between the protector, supreme God and protected, the world. Naturally protector or 
creator of the world is quite superior to the created world, since He 1s supenor to the 


created world, is automatically depended upon Independent supreme Lord. 


iii) astt aq + Hela arsforeay faferafacs | 
adel a fad alt wrafd |} D.SALS 
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"I bow down to husband of Rama, who being the controller of all, is not 
subordinate to any one. He who has conquered all is himself mvincible. He 1s_ the doer of 
all, but He 1s not created by any one." 

The above verse is very interesting which suggests that Lord Hari is Independent 
and other embodied souls are dependent on Him in a paradoxical manner. 

Here C. M. Padmanabhacar's commentary deserves to be quoted 
agit ; ad eesdlaaar adala agit case | 


The supreme God, who controls all, acts as He likes. No power in the universe 
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made Him to act in a specific way. Thus. 
ad agit weer sft agit every body and every thing in the world ts subordinate to Him. 
T GRUNT al wee GE Hes THANG ashe | 
‘Being Independent and supreme. He is not subordinate to any one’ 
afsas fefrafeas ; jaa a gufsras He is the conquerer of all but Himself 
unconquerable. Fda 7 fad He creates everything in the universe, no body other than 
God possesses the power to create something. A verse from Jrafmatarka makes clear 
the discussion ; 
Te Get ets Hat aya atarhaay | 
dae FHA YT Taees araer | | 10,30 
'This is said by a soul I am not the doer that is, I am not an independent doer. The 
Independent Doer is Lord Visnu. All my actions constitute His worship. This worship 
performed by me has been possible only by Hts pruce ; 
The above quoted verse highi:ghts two phenomenas ; galery and aged yuse 
Bq which leads qorgutea and ante to proclaim the supremacy of the Divine Lord. 
All beings in the universe are sub-ordinate to Him, which clearly asserts, all beings are 


fully dependent on Hari always. 
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iv) It 1s not only, the embodied souls are dependent on Hari, but also deities like Brahma, 
Rudra and Indra and even Laksmi are also dependent on supreme Han. Goddess |.aksmi 
perform all duties pertained to her by the favour and power bestowed by supreme power. 
Madhvacatrya shows this fact in his stotras clearly ; 

faqakaicmaritetayie ghvarkarrgitaeritans | 

Rea aedaad ala a tdiweascaahad wma | 1 D.S.VI,i 

"| offer my obeisance to the unconquered ‘Hart’ by whose side glance (hil excel- 
lent Sri has been rendered powerful and by whose mere fragment of the side glance 
maintenance, destruction, and creation of the universe, great prosperity, activity, knowl- 
edge, control, ignorance, bondage and release are brought about." 

But Skandapurana says that; 

qits Raftga der) Pattsltrgice | 
ay Nal a youeeneltaue |} 

"The person from whom the origin, subsistence, destruction, control, knowledge, 
ignorance, bondage and liberation proceed, is [ar1, the over Lord. How can Sri function 
these eight fold functions, srnce Hari does all of them ? 

Here Madhvacirya answers to the question thus a aay ata fronts pean 
ara | 
Sri has been rendered powerful by a mere fragment of the side glance of Lord Ayita. Lord 
Krsna says in the Gita ; 

y aamasay Aaa Waa | 

aaa @ Hew Yay || 
asa Waa gSas | 

a wyata aay aeyated es | | CXTI,3-4) 


‘But those who worship the Imperishable the Indefinable, the Unmanifest, the 
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Omnipresent, the unthinkable, the Rock seated, the Immovable, the unchanping. 
keeping the whole host of senses in complete control, looking on all with an impartial 
eye, engrossed in the welfare, of all beings -these come indeed to Me.’ 

Thus C. M. Padmanabhacara concludes that qenaeada asad | so with 
the favour of Lord Hari Sri can also create this world. 

Hence, it is unquestionable that deities like Brahma, Rudra and Indra are 
dependent on Hari as He is supreme. Flere one can quote a scripture lo declare 
supremacy of Laksmi over Brahma, Rudra and Indra. 

i ard df ayt ENA a wet daft G gery 

HE VAT MATIN Taey axa srtans | 

HE wT ae alae araryalat aiferagr | 

we ye Maer yely aqalears wys tl (Reveda X,125, 6-7) 

Madhvacarya, in the whole chapter suggests that, all deities perform their 
functions by the favour of Laksmi, who in turn completely is dependent upon a mere 
glance of Lord Ayita. 

Brahma, Rudra, Indra, Surya, Yama, and Candra, cause the prosperity of the 
universe by the side glance of $i, who in tum is dependent upon Lord Hari.*” 

All the deities, who are themselves revered by the virtuous engaged in merit. 
bring about auspiciousness beginning with merit, wealth, wish, right knowledge and the 
increase of these, to the entire holy men.” 

The group of sages who have divested themselves of all imperfections by con- 
quering the group of six internal enemies namely desire, anger, avarice, arrogance, 
infatuation and jealousy meditate upon Visnu and by approaching them man becomes 


free from misery.“ 
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The creator, Brahma creates the universe, Siva. with his manifested preat 
prowess, having destroyed entire universe, performs the 7andava dance, Sesa got the 
opportunity of becoming the bed of Visnu and Garuda got the opportunity of becoming 
a vehicle of Visnu by the blessings of Laksmi who in turn is favoured by Lord Visnu only. 

Here the detail discussion shows that the whole process of creation, sustenance 
and destruction of the universe, the various activities of the gods bepinning from Brahma 
the multifarious penances, meditations and such other acts of devotion conducted by 
sages and saints, in respect of the Lord and the accompanying auspiciousness, fortune 
and bliss are all regulated by the benign grace of Laksmi who tn turn derives all her 
greatness from Vignu. 

This vertical pluralism worked out by Madhvacarya attuned to the dependence of 
Brahma, Rudra and other goods on Laksmi and Godeess Laksm1 unequivocally on the 
absolute majesty, of Visnu, named as Ayita. 

Thus the fourth cardinal doctrine, of Madhvacarya, that the manifold embodied 
souls are dependent on Lord Vignu is quite suggestive. 

5. Havens aera ras | 

"Souls are higher and lower" 

The five - fold difference, which is the third cardinal doctrine, Aaa is 
fundamental, foundational and eternal. The world exists essentially with this five - foid 
difference and is completely based on it. (WH: ysatael Yas WySds) Because, according 
to Madhvacarya difference is the nature of an entity, so one soul is necessarily dilfcrent 
from another. 

Madhvacarya's doctrine of the soul insists not only upon the differences of each 
soul but also upon intrinsic gradation among souls based on degrees of knowledge, power 


and bliss, which is known as 7ratamya, peculiar concept of Madhva philosophy and not 
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at all found in any other school of vedanta philosophy. This doctrine of variation in the 
very nature of jivas ts technically known as svamipa - taratamya. The nature of the souls 
determines their cestiny. 

Madhvacarya, while accepting the plurality of souls, insists on the acceptance of 
quantitative and qualitative differences among jivas. If all souls are equal qualitatively, 
their desires and consequent Kannas‘' would also be alike. But they are not alike. The 
souls differ in their very nature and intrinsic essences. No two souls are tdentical to each 
other in their nature, aspiration, endowments and so on. Madhvacarya classified souls 
into. three divisions ; bi 
1) ylevTarais (Salvablc) 

The niukti-yogyas are jivas who are receptive to spiritual values and through 
repeated embodiments, they evolve into better and better men, and finally through 
concentrated spiritual disciplines and Gods grace gain salvation. 

2) Feaaatas (Eternally transmigratinp) 

The Nitya - samsarins are worldlings who delight only in worldly values and feel 
no need for ethical and spiritual life. Reaping the fruits of their own actions they pass 
through births and deaths eternally. 

3) atfareans (Damnable) 

The Jamoyogyas, who are positively evil by nature, go on degencrating more and 
more by their indulgence in evil actions, until the accumulated joad of sins finally leads 
them to eternal perdition. 

The classification of souls has come in for a good deal of adverse criticism by the 
modern scholars. "These criticisms suffer mostly from sentimental bias against (aratamya 
and appear to confuse the Madhva doctrine of svarupatraividhya, with the calvinistic 


theory of election, without examining the ethio- philosophical grounds on which the twin 
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theories of “ratvidhya and larataniya are based by Madhva. The theory of Election rests 
upon dogmatic exercise of Divine prerogative without reference to the worth or 
eligibility of the souls chosen for deliverance or damnation. In fact, there is no room for 
any question of fitness or eligibility of souls, in the view of Augustine, Aquinas and 


calvin, that "each soul is specially created and made to vitalize the embryo at the moment 


of conception. 046 


The observations of Dr. B.N.K. Sharma regarding Madhva's discovery of the 
inherent gradation possessed by the embodied souls is quite elucidative, "The Madhva 
doctrine, on the other hand, 1s a philosophical theory intended to justify and reconcile the 
presence of evil with divine perfection, in the only rational way in which tt could be done 
- by fixing the responsibility for goodness or evil upon the moral freedom born of 
diversity of nature of the souls who are themselves eternal and uncreated in time."*! 

"The doctrine of jiva-traividhya, as found in the sadaganias and accepted by Acarya 
Sri Madhva, has come in for unjust criticism in the hands of modem scholars. Though 
the doctrine has the support of the Prasthanatrayi, the other Acaryas, V1Z., Samkara and 
Ramanuja have not perhaps gone beyond the generally accepted ‘doctrine of karma’ and 
given this doctrine, a place in their respective philosophies."*® 

Madhvacarya has devoted his two monographs viz., 7attvasamkhyana and 
Tattvaviveka to unfold epitomically the classification of the tattvas im graded mannet. 

Accordingly, there are mainly two categories, one, Independent (Lord Visnu) and 
the other, dependent (all else). ‘The dependent categories are again two fold , bhava or 
being and abhava or non - being. The being has two sub -divisions , cetana or sentient 
and acetana or insentient. The sentient too is two fold ; duAkhasprsta or sorrow-touched 


and dubkhasprsta or sorrow-untouched. The sorrow touched involves two varieties . 


dukha - vimukta or free from sorrow and dukha - samstha or continuing in sorrow. The 
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latter are again two fold mukti - yogya or eligible for liberation and mukt -ayogya or 
ineligible for it, The muktr - yogyas are five - fold ; gods, sages, manes, monarchs, and 
the best among human being ; Those ineligible for liberation are two - fold, famioyogya 
or the condemned souls fit for dark hells and srtisamstiita or those who remain for ever 
in a worldly bondage. The tamoyogyas are four -fold each having two varieties ; 

aera Mere | qaleagagéa avarar sehlicare | 

q a wrardaras glade sfa fae i) (acer) 

The nature of the souls is immutable and eternal. All the souls are not equal in 
their moral valuc, and the nature of the soul 1s also characterised by consctousness and 
bliss. The nature of the souls determines their destiny. Some are Mukti - yogyas, who 
have potency and power to achieve moksa. Some are Nitya - samsarins, who eternally 
revolve, being tied to the wheel of samsara. The third type 7amoyogyas who lead 
themselves to eternal hell. 

In the Vispu - Rahasya (xxx) it 1s stated as follows ; 
arg Pfaen tay Aen eure | 
mda yams Berrarg wary | 
aes Uy) Me wealue uftadas 14 
The Sattvika, Rajasa and Tamasa referred in the verse cited, relate only to the 
basic nature and not to the true - prakrtic gunas of the Sankhya - metaphysics. In the 
following verse of the Bhagavadgita the points of tripartiate classification of souls as 
pertaining only to the jfva - svarupa and as not relating to Sankhya theory of “raigunya 1s 
well brought out. 
fae wala sar afer at aurea | 
afaat woh Ba aed AR ah ay 11 XVE,2) 
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"Threefold is by nature the inborn faith of the embodied - pure, passionate and 
dark. Hear thou of these." Thus three - fold is the innate faith of souls, Sattvik, Rajasic, 
and 7amasic, according to real congenital nature. 

Prof, B. Venkatesachar observes ; 

The division of souls (Zetanas) into those that are fit for salvation and those that 
are not and furthur division and pradation in them, an important tenet in the system of Sri 
Madhva has been the target of adverse criticism. It is relevent here to make the following 
remarks in justification of the stand taken by Madhva. This 1s a matter in which there 
can be no appeal to perception and reasoning (Pratyksa and Anumana). Is there 
scriptural authority or not for such a division ? The answer to this question ts in the 
affirmative. Clear and abundant authority for the position taken by him has been cited 
and discussed by Madhva in several works of his."*? 

This doctrine has been totally inserted in his stotra by Madhvacarya. 

aguergd fagacron either J yaace war | 
Fadafatradta Pot Raterghfa e oo aaaq | | D.S_IIE8 

‘The emancipated groups led by Brahma having approached in a special way Hani, 
obtained their innate status in accordance with settled heirarchy always as before (i.¢.during 
their mundane existence) There is a superior Vedic authority expounding thts.’ 

The gradation is not only absolute in this world but also in the state of salvation. 
The composition of the whole seventh chapter is peculiar and the verses of this chapter 
deal with gradation among gods. 

Hence Madhvacarya is fully and perfectly justified in laying down the MaaNtaRy 
and therefore we have his fifth doctrine, WaHUa Wd . Jivas are graded according to 


their inherent nature as higher and lower. 
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6) yfercts waaryice ‘Liberation is enjoying one's own bliss' 
The released souls are said to dwell in a region known as Vaikuntha. This is the 
highest heaven, on reaching which, the jiva is not liable to revert to samosara. 
The final bliss, salvation is obtained by Muktiyogyayivas. Among the four types 
of punisarthas, moksa, release from this world is the eternal one. 
qnidarmlary Alas vq yeryaurels | 
@ wa fres | | ( Vedantaparibhasa) 
The region where released souls dwell is called Visnuloka according to 
Bhagavadgita. 
4 aera Fal 7 MME Waa | 
UR T Mach TEA WH AA 1 | (XV,6) 
"Neither the Sun, nor the moon, nor fire illumine it ; men who arrive there return 
not that is My supreme abode.” 
The nature and description of the Varkuntha 1s satisfactorily made by 
Narayanapandita in his work named Smadhvavijaya.”° 
There are as many as twenty means to acquire the state of final bliss, according to 
Padmanabhasuri's work Madiivasrddhantasara ; 
They are 
Harare yardage a fafa eeakagaasita aug dayaMaiacs gaaalaauics 
HITT Gs MOTT Tepes AIA AMAT AAT ART Te Falarsa 
Ayraauaky arte youferlaabar unaufas Gy aaa eUy taltaades 
ary wees Maraater Radars aeerdo aaa woods valayaaladaers 
sarah sure ata senieadarasia arenzonis | 


The path of discipline inculcated in the above verses includes in it ; 
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1) Detachment from the enjoyment of the worldly and other worldly fruits due to 
perceiving manifold worldly miseries and due to association with good beings. 

2) Wealth of sama ( intellect firm in Lord ), dama (self - control ) and the like. 

3) Wealth of study of scriptures. 

4) Resorting to the Lord. 

5) Residence at preceptor's abode. 

6) Sravana ( listening form of the knowledge ) of true scriptures through his (preceptor's 
) instruction. 
7) Manana( contemplation ) in the examination which is synonymous with Mimarysa 
( investigation ) for the sake of conforming the truth known from the preceptor. 
8} Devotion to the preceptor. 
9) Devotion to the Lord befitting to one's competency. 
10) Compassion towards one's inferiors. 

11) Affection towards one's equals as to one's self. 

12) Devotion towards superiors. 

13) Performance of nivrtta ( unselfish and God - devoted ) actions. 

14) Complete abandonment of prohibited actions. 

15) Full submission to the Lord. 

16) Perfect knowledge of gradation among souls. 

17) Knowledge of five - fold difference. 

18) Knowledge of the discrimination between prakrt and purusa. 

19} Condemning the wrong - doers. 
20) Worship. These means are common to all ( good ) souls beginning from Brahma " 

Madhvacarya in his famous work namely Visgutattvavinimaya, states that moksa 

is obtained by the divine grace of Lord and it is the highest ideal of life. The beautiful 
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verse quoted from Bhallaveya sruti declares, among the four ideals of life, Moksa is the 
only highest bliss. 
emfeenrreadsia 4 Fem wer wa fe 
Peraeraaaa add aerate 1) (VIN p.25) 
Dharma, Artha, and Kama are not lasting ; only Moksa is lasting for ever. 
Therefore an intelligent man must seek to attain that and 
araaieagsaala wleis a yay | 
Wa Ud qUAeas Far vtadeany 11 (VIN p.25) 
‘The ends like dharma are transient and freely mixed with sorrow. Therefore they 
do not bring about supreme happiness. Only moksa is the highest bliss to be aimed at by 
those who are wandering in samsara. 


Thus he declares that ; 
Hage fewprerea fear at wat | 


‘Such eternal liberation ts attained by the grace of Lord Visnu. To prove this 
above stated statement Madhvacarya quotes a verse from Narayapa sruti ; 
FY VARIOUS GIT PAAART | 
ARTS a aA fata yates atormeqerd | | 
"He, by whose grace alone a person ts released from this samsara which 1s of the 
nature of the deepest affliction, is this Narayana, who is to be contemplaled as the 
supreme by all those who seek release from this shackle of Karma." 
The Bhagavadgita, which is said to be the purport of the Vedas, also holds that 
‘the divine grace is the sovereign remedy for samsara, which makes Jiva not experience 
or see the truth. This Wait bondage is real since it is destroyed by the Lord, when |hts 


grace dawns on us, The Lord continues 


210 


udepylyalQ dal pallu Hguyyas | 
HOM Wad VeAaAA_ 11 CXVIUL,56) 

‘Though ever performing all actions, taking refuge in Me, by My grace he obtains 

the eternal indestructible abode, and 
Heres agente qorqeraeaty | 
ae dearegraa areata fargafa || (xX VIL,58) 

"Thinking on Me, thou shalt overcome all obstacles by My grace ; but if from 
egoism thou wilt not Listen, thou shalt be destroyed utterly.’ 

Thus of all the means that arc enumerated for the attainment of moksa, nothing. is 
of any avail principally as grace. Jayatirtha, commentator par excellence of Madhvacarya, 
clinches the issue by pointing out that the Lord's grace alone ts instrumental in securing 
moksa. 

The Lord, in the Gita, clearly declares that the samsarabandha for the soul is duc 
to the binding of prakyt. It can not be vanished by only self - effort, setf - effort is of no 
avail against the load of sins one commits. It is the load of sins that hides the Jord and 
our own svarupa from us and prevents us from attaining moksa, one's bad deeds need 
many lives to expiate the sins. Expiation is not also possible because of the immense 
effort required for it and enormity of the recurring sins. The Lord's grace alone can help 
us to cross the ocean of sagzsara and free our bondage. Moksa is not merely the 
destruction of all our sorrows, but it also secures for us a permanent, everlasting abode 
and happiness unmixed with sorrow. 

Thus every individual soul should contemplate on the Lord in such a manner as to 
obtain His prace, Wala and devotion is the chief instrument for getting moksa, such 


moksa is of four kinds; 
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A 1) Salokya, . 

2) Sauupya, 

3) Sarupya and 

4) Sayujya. 

The features of these four types of moksa according to Padmanabhasuri are as 
follws; 

UMAGA Ara Sher | 

at Waele as Hatake ye Wrasse | 
HIT Ugysaaagaseaysad weirs | 
may Wael wage ade wrepcs | 

Ud mes araiens | 

The released souls reside in three regions called Swetadwipa, Anantasana and 
Vatkuntha. Some souls however even alter release stay in this world itself and some 
other in the higher worlds including Brahmaloka. They are however, in the stage of 
liberation and never return to the stage of bondage. 

Salokya type of liberated souls enjoy to their full contentment residing any where 
in the Lord's world. In Sam/pya, they enjoy to their full contentment being in the [orcs 
vicinity. In Sdrupya type of moksa souls bear four arms and conch, disc and other 
weapons and enjoy to their full contentment. Souls having the last one Sayuyya, enyos to 
their full contentment having entered Lord's body. Pe 

The other four types of Moksa are ; 

1) malar Annihilation of Karma. 
2) Soli Going up from the body. 
3) ArT The paths. 

4) HiT Enjoyment of bliss. 
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CHATTY Sd Boras adenhd woeneer your yalat fais ~ 

‘Annihilation of Karma or destruction of actions means the complete destruction 
of, after the direct vision of the Lord, all the accumulated demerit or sin and also of all 
the undesired merit.’ 

WANG FT HAAS Aeigenrafea 1 °° 

‘After experiencing such all fruits which have begun to arise, soul departs 

upwards through Brahmanadi.’ 
ceraarry - wil at Tesarts geerigafa 1°° 

‘Now the order of the body - merger, there are two paths ; Garudamarga and 
Sesamarga. 

And thus Madhvacarya concludes Moksa is the real bliss, which is exclusively 
attained by embodied souls by the divine grace of supreme Lord. The present Dvadasa 
stotra has got the concept of mokga in the following verses. 

i) The gentle smile of over - lord, Govinda is to be meditated upon since it bestows the 
state of eternal - bliss on the devotees ; 
qaiaayaane valerrrettirgs | 
Tifa qa fa Maraqewey 11 D.S.19 

The adjective Paya qaray is commented by C. M. Padmanabhacara in the 
following way ; 

Parra ters TA ad we Aas a vet aaa sf 1 (p.16) 

The total purport of this verse is, each and every embodied soul should contem- 
plate or meditate on Lord Govinda's gentle smile which is capabie of giving final bliss. 
ii) Here one can have a doubt that, Lord Hari bestows liberation to the worldly men, then 
what about deities like Brahma, Rudra and others who are also eagerly waiting for the 


state of final bliss. The answer may be the following verse ; 


eqdaneilany yaad | 
wrt yreantauaaly fayere bl D.S.111 
"The graceful movement of the eye - brows of the Lord craved for by, the 
divinities such as, the lotus born Brahma and others should always be concentrated upon. 
It confers positions such as over-lordship of Satyaloka and final beatitude." 
Thus the Lord bestows with final bliss not only the worldly men but also Brahma, 
Rudra and other deities, on whom he confers their respective positions. 
i111) Madhvacarya in the third chapter declares that ; 
mcegagiaage a4 eperale aleaalsad | 
'The supreme state of final emancipation will certainly come to him who 
meditates upon the feet of Hart’ 
In the commentated lines of C. M. Padmanabhacar ; 
sheftarcercdt a acai qed aes vant ori Ragada ales | 
MATE Mea VA Ae Ta Wales 7 Tae | 
RAT FA Get TET Bre Gataallid was | 
~ iV) Faery TH Seg await AMAT, | D.S.IV,3 
'The well known supreme state of blessedness will always be his who meditates 
upon the blissful nature of this Hari. 
Hence, he who meditates the nature of Hari always, 1s showered by God's grace. 
v) agadhitved faqeenateray | D.S.X1L6 
"The feet of Visnu, which confer on all divinities prosperity, final liberation and so 
On. 
Hence, Madhvacarya has laid down that all the ‘Mukti-yogyajivas in liberation 


dwelll in Visnuloka enjoying their own individual bliss tn its fullness. 
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7) Ste Aikas Wear 

‘Pure devotion is the means to Liberation.’ 

Devotion is iove to God which ts preceded by perfect knowledge of [lis greatness 
and which is deeply firm and surpassing attachment to all other things. Such devotion 
alone leads to liberation. Spiritual fulfilment is ultimately obtained through Bhakti, which - 
alone can attract to oneself the grace of God, which is the proximate cause of salvation. 

Bhagavata - purana, has stated nine folds of Bhakti ; 

say Bids fronts ero WedaTy | 
aay aaq are wernaaary | t (VILS,23) 

‘Hearing about God's majesty, singing His pratse collectively, silent remembrance 
of Him through the repetition of His names, service to his feet, worship of His holy 
images, salutations to His presence in all beings, cultivating the attitude of His servantship. 
entertaining mtimacy with Him, and making the whole - hearted and unreserved offering 
of oneself to Him ; 

Madhvacarya defines Bhakti as under ; 

Heleaayaey Yass Aaciteene | 
eral ulaaltiawlads dar yfauren 1 | 
(Mahabharata -Tatparya-Nirnaya 1,86) 

‘Bhakti is that continuous flow of the heart that has been liquefied by love towards 
God, which is preceded by a deep understanding of the majesty, Omnipotence and 
Omnisvience of the once Independent entity on whom all the universe depends and has tts 
being, which is unshakably rooted in the object of love, and which cherishes Him as the 
most supreme value.' 

Devotion to God is the master key to all maladies and for effecting integration. 


All acts of morality, all forms of rituals have only one end in view, t.e, to please the Lord 
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and obtain His grace, which ensures moksa. There is no other way to it except His grace. 

Self - effort, though necessary, is in no sense ever enough, nor can any amount of 
it bring in liberation. Our supreme happiness consists in our constant remembrance and 
dedication of our acts to God, and our misery consists in ignoring Him and foolishly 
appropriating all good acts and all our successes to our talents and ability. The individual 
souls are eternal but at the same time dependent in relation to God. Such a relation is in 
no sense derogatory or uncomplimentary. One lives in subservience to one’s supreme 
Lord, one Joses one’s self into virtually nothingness when one defies one's life giving 
sub-ordination. 

Devotion transforms our blind earthly loves and turns them on to God, who ts 
etemal. There are three stages in devotion, they are ; 

1) Undeveloped devotion. 

2) Partly developed devotion. and 

3) Fully developed devotion. 

Similes and other outward symptoms resemble those of a boy in an undeveloped 
devotee, those of a mad man in a partly developed, and in fully developed devotee those 
of a person possessed. The devotees of the first class are not described as they are not 
prominent. In the following verses the third type of devotion 1s described. 

Farr aalter qurageury daffer etearcaits Heal? | 
aah estgranserams Shane carafe OF gaa | 
Yel VERT a aafag saaiHad Aid aad oy 
Fes arated at oma aeeeaictaargs | | 
dal THAT BMH Halypaagles | 
fadrerdiaryara relearn vet wary wrereteTor | | 
(Bhagavata VU,7,34-36) 
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Whenever a devotee of fully developed Bhakti hears others narrating Lord's 
inimitable deeds, supernatural qualities of acts of prowess done in His incarnations, he is 
thrilled with joy ; tears of joy fill his eyes and his speech falters. He sings toudly in a high 
pitch, cries out and dances ; 

'When like one possessed by a devil, the developed devotee laughs, talks 
incoherently at another time, weeps bows submissively to people, sighs attributing Gods 
deeds to himself or often cries out the appellations of God, ‘Har, 'Jagatpati, 'Narayana' 

"When one experiences that al! the activities of his mind, speech and body 
coincide with and depend on God's activities, what remains of the fruit of his former 
actions is burnt down, his devotion becomes overwhelming, he perceives the soul 
pervading form of God with his essential eye and he is finally emanctpated from worldly 
bondage.' 

Thus the perfect media of liberation is pure and sincere devotion which also must 
include knowledge of God's greatness. Krsna declares in the Gita ; 

WyEs Taay a ara gollgeas | 
naahterrighaat ¥ wade y Y fas 11 XI0,14 

'Who is ever content, gifted with yoga, self - restrained, of firm conviction, why 
has dedicated his mind and reason to Me - that devotee of Mine is dear to Mc.’ 

And for the spiritual upliftment of human souls, the slipreme Lord Krsna has 
gifted three ways, viz ; 

1!) Karma yoga. 

2) Jnana yoga. and 

3) Bhaktt yoga. 

Among these three yogas, the final one, Bhakti yoga is the casiest and highest 


way to realise the supreme Lord. To quote , 
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Aa asa wari ad | 
GPT MA ATTATS aera | ( XIV,26 |] 

'He who serves Me with an unwavering and exolusive Bhaktiyoga transcends 
these gunas and is worthy to attain or reach Brahman.’ 

Bhagavadgita gives the final poals of the three divisions. 

ed veoh were we eA aor | 
HEA ce set rasa aa tl CXIVA8) 

"Those abiding in Sattva rise upwards, those in Rajas stay midway, those in 72rnas 
sink downwards ; 

This is Madhvacaryas concept of moxsa, which is acquired by unalloyed 
devotion. The Buddhistic conception is the annihilation of soul. The Jainas say soul 
takes to an everlasting upward flight, just as a bird does, after being set free from the 
cage. The Catvakas say death close all and is moksa. The Mimamsakas declare heaven 
itself is moksa. The Advaitins say karma-mukti is a lesser one which 1s the enjoyement 
of bliss in Vaskunta and so on, the abodes of saguna gods ; parama mukti - is a higher 
one, which is becoming one with Nirguna Brahman. The Visistadvaitins declare that 
there is perfect similarity between God and soul. 

The present Dvadasa stotras also reflects that final bliss liberation is attained by 
only pure and sincere devotion unto God. 

i) Madhvacarya eluogized the limbs of supreme God in the first chapter. The verbs in the 
first chapter, ae, TAA, feed, malay, fared, AU, qd and fod” are al! nothing 
but forms of Bhakti as delineated in the Bhagavatapuraya. >7Thus in the fisst chapter, 
Madhvacarya indirectly suggests that saluting supreme God with pure devotion will carry 


embodied souls to salvation. 
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li) reg faqieaue aot epetwalt cfsaiaa 1°° 

Here one who contemplates the divine Lord with sincere devotion will be 
definitely blessed with the state of final emancipation. 
iii) Tear Tees Hae Alay 

aia wear fagearcary | (D.S. VIII, 10) 

By the remembrance of supreme Lord always all sins of souls rendered stainiess 
by devotion get destroyed. Here Madhvacarya warns that the embodied souls, which are 
cagerly waiting for liberation must have to come out from sins, strong obstacles on the 
way of moksa. 

iv) Pryde Remar oftt af quiz | 
aorgiamaditd saya tl  (D.S.X,5) 

‘O surpasser of tripple gunas, unique supporter of all, grant me at all times and 
from all sides proper devotion. O full of compassion bestower of boons acquaint me with 
thy deeds, 

Here the devotee asks the God humbly for the pure and sincere devolion which 
indicates that such devotion will carry towards final beautitude. 

v) AUNTS selena YUfady 1(D.S.X,7) 

'O giver of death and life, protector, Lord of the universe, protect my right 
devotion from evils. 

There are six internal strong enemies which destory the devotees, devotion, they 
are kama, krodha, lobha, moha mada and matsara.”” 

vi) aguatitead faqaerarerrey | 

(The lotus feet of Visnu) which confers on all divinities prosperily and final 
liberation. In the commentary by C.M.Padmanabhacara, FAG SAI eaay Ogad zqaapaue 
feryfaas Pallas | 
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There is no death, disease, disappointment or any other kind of defect in the state 
or moksa. Ail are attuned towards God and there is no competition, no jealousy, no strife. 
The souls cherish the highest devotion to the Lord Hari and such devotion is in the nature 
of eternal happiness. 

Thus Madhvacarya declares his seventh doctrine, devotion is the only means 10 
attain liberation. 

8) safe WATT 

' Perception and two others are means of valid knowledge; 

Madhvacarya defines philosophy as ' 7attvanimnayd 1.e., the determination of things 
as they are in themselves. In the other words philosophy is the true knowledge of things. 
The ways of obtaining true knowledge therefore form a fundamental part of 
epistemology, which is the theory of knowledge on which, metaphysics which is the 
theory of substance 1s based. 

The means of true knowledge are called pramayas. The term pramana 1s defined 
in different ways in the different school of Indian philosophy. ‘The number of prantanas 
vary from one system of philosophy to another. The following veres gives the list of 
pramanas in different schools ; 

TM Talos HTT FAs | 
OAM FT ces sens ek Fash a || 
MISSA Ta | 
HAGA ASMA aeaate WAH | | 
HAA MET salaaeTaT | 
quahiagednes aly drafter ays tl (aifehas tai) 
Accordingly, Carvakas accept only one Pramana i.e., perception, Vaisesikas and 


Buddhists accept two ;perception and inference, Sankhyas accept three ; perception, 
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inference and verbal testimony, Natyayikas accept four, these three and comparision, 
Prabhakara Mimamsakas accept five ; these four and presumption. Advaita vedantins 
and Bhatta Mima@msakas add non existance and accept totally six. Pauramikas add two 
more viz., plausibility and tradition and accept eight Pramanas. 

But according to Madhvacarya pramanas are only three viz., perception, - 
inference and verbal testimony. 

Madhvacarya defines pranianaas ; aay SAT | (WATT p.1) 

Pramana is that which reveals an object as it is, Pramana is valid knowledge the 
means of valid knowledge is called Anupramanas and Madhvacarya has accepted only 
three Anupramianas ; 

1. Waa 
2. HA 
3. HIN4 

Fraterdisa afsays weet | He defines perception as the contact of a defectless 
sense organ with a defectless object. If a defect creeps in at any stage there may be not 
at all arise any knowledge or it may be give rise to wrong or invalid knowledge. 

Patera | Anumana is a defectless syllogism. It is a means of a producing 
awareness or knowledge of an object with which it is invariably connected. 

Frafus grege arras | Agama is a defectless verbal composition. Knowledge of 
object can be derived from words and when object exists as the words reveal, the words 
become a pramaga and constitute an Agama. Madhvacarya quoted two verses Brahmanda 
purana in his monograph Visgutattvavinimaya which goes to prove authoritative (exts” 


accepted by him. 
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WT Utd Ga qaurrafwery | 

HRT Taq YUN AaarrHy | 

2 apafiaedtal af Xa wera | 
SUMRdaae dt sal saree 1) VIN p.! 

Madhvacarya demonstrates, other kinds mentioned as pramanas can be included 
within the three groups. 

Reiraquy aq fasra: | Arthapatti and Upaniana are specific types of Anuniana 
and Sambhava also comes under Anumana, Aitihya comes under Agama. Abhiava 
depending upon situation includes under perception and inference (QUIal AGAMA) 
Hence Madhvacarya affirms that pramayas are only three. 

In the Dvadasa stotta Madhvacarya has made use of verbal testimony and 
inference as means of valid knowledge. 

1) af afemafer aus |(D.S.1,6) 
ii) alt Wz aq4q 1(D.S.01,8) etc. are examples wherein he quotes the Vedic scriptures 
in support of his main tenet viz., ; the supremacy of Vigsnu. 

In ae ara at a aq a eee | (D.S.10,5) He has made use of inference to prove 
that the whole word is in the control of Lord Visaou. 

He has not referred to perception in this stotra, perhaps because Visnu is not and 
cannot be perceived by any of the sense organs. 

9} afar eft: | Lord Vispu alone is made known by all scriptures. 

Madhvacarya declares Visnu as the most supreme God quoling authorilalive 
soripture. He has been proved as having all auspicious qualities devoid of defects, as the 
creator, sustainer and destroyer of the universe. [le lias been described as bestower of 


final ‘bliss to the devotees. 
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There are so far innumerable Vedic and smyti texts which laydown that supreme 
God can be known only through scriptures. Thus the main essence of Vedas is to impart 
knowledge of God and His greatness. To quote ; 

t)} How to know Brahman and which pramana yields his knowledge : regarding this 
question Vedavyasa has replied through the third Brahmasutaie, % meaihaia ¥ 
which proclaims Agama praniana or verbal testimony helps to know Brahman. 

li) Waaaygd f ged aalyyprensy | (afar arer ,12,9,7) 

One who ts ignorant of the Vedas cannot know Brahman, the great soul and all 
experiencer. | 
tii) F Alase Jou gaat | (gearoaH suFTy II1,9,26) 

I ask about the person who is known only through the Upazigads. 

iv) Tr ado aiTasaT Nanragenraa we | (Hersh 1,2,9) 

This knowledge is neither attained nor refutable by reasoning, only when it ts 

imparted by a teacher it leads to direct realisation. 
v) ad del aaa aoa wal a aaaiar | 
aeard sererd aia ad og dye sea 11 (a@srafye 1,2, 15) 

All Vedas speak of the highest abode of Lord Vignu. All penances also state the 
same. The vows like celibacy and others are observed only with a desire to attain that 
place. I tell you in brief about that. 

There are some more Vedic texts which declare, supreme god can be known only 
through Vedic texts and reject inference to know the nature of god. 

vi) 7 aad at A cal A Biddal wed aaata | (Hiecaaytd) 
Neither eyes nor ears nor reasoning, only Vedas make him know ; so they ure 


called Vedas. 
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vii) AFsarir QAM aera Aqala aeneree Aare | (aerate) 

Neither the senses nor inference lead to the knowing of this one. Only the Vedas 
do so and hence they are called Vedas. 

Dr. D.N.Shanbhag opines ' Inference can not function independently without the 
support of perception or testimony. It is stated in the Kurma purana - inference without 
the help of scripture cannot establish any proposition with certainty. Similarly, in the 
field beyond the reach of human senses perception cannot yeild valid conclusion. There 
is no doubt that perception and inference become valid means of knowledge only when 
they are helped by scriptures. 

Then what are the scriptures through which god can be known, the four Vedas, 
the Mahabharata, Pancaratra, Mila-Ramayana and all other works that follow these.°” 
viii) The Bhagavadgita also declares the same, thus MadhvacArya is supported by Lord 


The Lord only is known through Vedas. Therefore the purpose of all scriptures 1s 
to impart the knowledge of supreme excellence of Lord Vignu. 
Though the Vedas deal with other things viz., Karmakanda, Devatakanda and so 
on , they speak mainly of god and his glories and subsidiarily of other things. 
TSH Tod day as Sod: Iz I 
Send YF deaT Tas Bearaey | 1 (Heras quoted in VIN p.25) 
The great and primary purport of all Vedas is the greatness of Sripati. There 
reference to other matters # secondary. 
Madhvacarya concludes his Aitareya bhasya with this verse ; 
aga Afeaads aftelagreds Aurltenfileinale cage ade 
canshaautwire Pulse arnt aH wea BgeAg | 


All the Laukika and Vaidika words end in supreme god . Even all sounds lke 
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those of clouds eto., declare Him . All names refer to Him who is different from all, and 
who is independent and eternally same ts the highest Visnu. He and He only is the goal of 
all right scriptures. may he be pleased with us. 

The present Dvada§a stotra also supports the above idea that, all scriptures 
proclaim Lord Visnu only. 

i) Fegerdtsh et: gay gaelterratd Feat: | (D.S.AV,2) 

Though Lord Hari is ever wakeful, by virtue of His being blissfull, the scriptures 
declare Him to be of the nature of bliss. This idea is supported by many Upanisadic and 
Vedic mantras, °' He has been described in the Vedas as the being of supreme wisdom 
and ruler of sense organs ; 

agus age Ma See | (acai) 

li) Ferels Shimaraddts quashrg eax eq | (D.S.IV,5) 

Here Madhvacarya advises us to sharpen and purify our minds by the help of 
scriptures which helps to meditate upon the boundless Hari. The scriptures which are 
always proclaiming Lord Visnu are having capacity to purify devotees mind. 
iti) fora: ar Acaralapa: Gaand: falastsdteafeery | D.S.VI0,4) 

The supreme god is worshipped by high order of brahmins in the peculiar Vedic 
language. This indirectly indicates that the subject matter of all the Vedas is Lord Visnu 
only. 

iv) Seat wer aly st aah fe weal aarergeryat ate | 
UUs Ua) atuyl agmerpeaar Aaaqialfaas | 1 (D.S.Vil,5) 

We are propittating Vasudeva, surpassing whom verily, has not been accomplished 
by any one and any where, in whose excellences conviction of those that have attained 
spiritual knowledge is superb, whose intentions are fulfilled in action, who 1s absolute, 


adorable, independent, always proclaimed as supreme by those of superior intellect through 


(the instrumentality of Vedic argumentations. 
v) aeqel ay yO Memafiaes weqdisayaalhs war gictas | 
TAY Tddalodiatas weld Teeragds at || (D.S.VIIL,8) 

Supreme Lord is always full of all excellences and free from all imperfections 
because of His being always abundant with auspicious attributes ; is expounded by the 
many arpumentations of all Vedas ; is unbom and is duly worshipped always by promi- 
nent divinities, such as Brahma, Rudra and others. 

Hence Madhvacarya sums up that all scriptures have only one single main purport 
and that is imparting knowledge of Lord Visnu. Thus Madhvacarya exemplifies his car- 
dinal doctrines in his stotras quite effectively and eventually. 
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CHAPTER-V 


The concept of Bhakti 

The Bhakti or the path of devotion, the only and the easiest way to salvation, 1s as 
ancient as the scriptural literature. Vhe Vedic literature delineated the theories of the 
cardinal elements of Bhakt in its textual passages. | The hymn from Yajurveda, 4 dal 
aera aeq fasa sured vide wey ear | (25,13) Whom all people worship.” The word 
Upasana, which literally means ‘sitting near’ might have been primarily used lo signify 
‘sitting down for worship. But it came later to mean worship in general. This 
Bhakti and Upasana are synonymous. 

Bhakti denotes the positive aspect, an active longing, a state of love, an 
outpouring of devotion and admiration, a surrender of soul in melting tenderness. 

‘The basic idea of ullimate Bihaki is consciousness or realisation of devotces 
dependence on God. If man be independent in any sense no Bhakti is possible. Bhakts ts 
germinated only if man experiences infertority and if he comes to know thal the only 
supreme God is superior and Independent, and all of us are His subordinates. 

Besides, the Patcaratragama, Ahirbudhnyasamfhita and Puranas explain the 
concept of Bhakti at large. Even Panini, grammarian the author of aphorisms has defined 
Bhakti in his Astadhyayi* In the two great epics of India, namely, the Ramiayana’ and 
the Mahabhatata,* there are a number of references to Bhakti as a means for attainment 
of supreme God. 

As stated in Bhagavata purana, there are three yogas in the progressive rcalisation 


of Moksa. 
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area Hay sterar yori Say fafeera | 
aM at a uigaga doaissaiea aleraq | 1 (x1,20,6) 

Among these three paths Bhakti is considered to be superior. Bhakti yoga has its 
own importance and established it’s pride place in the Bhagavadgita. There are 
innumerable quotations which declare Bhakti is superior to other two paths without 
which salv ation is impossible.” 

Narada gives the reason that Karma and Jnana yogas are accessible to such 
persons who are high born and have undergone various purificatory rites and also 
received the proper education. But, there is none who has not experienced Jove towards 
something at some tune. So it 1s not very difficult to acheive love towards divine God.® 

There are exclusive references which prove that the devotion does not depend 
upon the caste, creed or birth, high or low. The real devotee who is even low-born is 
superior to high-born who is a non-devotee. 

ameratshY qfiaie Boquadt Bolte | 

fasufeateetrer factsha gaaarttrens | | 
( Brahannaradiya 32,39) 

Hel Fa sagas Wary aad ade ar guy | 

ARTI eqs TEST Hea yoda a | 
(Bhagavata purana il,33,7) 

and 
aT Bq YEA Vd AAT | 
uate FT ves ayreqaltal ( us 1) (1x30) 
‘A sinner, howsoever egrcat, if he turns to Me with undivided devotion,must 


indeed be counted a saint ; for he has o settled resolve’ 
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The foremost among devotees, Prahlada says “I consider an out-caste who has 
dedicated his thought, word, deed, wealth, possessions and life to God, to be far — superior 
to a brahmin endowed with the twelve well-known traits, but has not the inclination for 
the lotus feet of the Lord. Because the former, by his utter self-surrender, elevates and 
sanctifies the whole family whereas the latter does not even purify himself, what to 
speak of others. ’ 

In the Mahabharata Lord Krsna also proclaims devotees of the Lord are not 
Sadras. Siidras are they who have no faith in Lord which ever be their caste. As wise 
man should not slight even as out-caste if he is devoted to the Lord. He who looks down 
upon him will fall into hell.”® 

Hence the path of Bhakt does not demand qualifications such as caste, birth, 
clan, sex, time, place and stage of life. Therefore in the MBhagavata god of death 
advises people to cultivate Bhaktiyoga, which is according to htm the paramadharma, 
the highest duty of every human being.” 

The Bhaktt yoga is regarded as the easiest means for every person in the Kaliage, 
who may have neither the strength and the facilities for the performance of Karma nor the 
brilliant intelligence and endurance for practising Jana yoga. It is often described that 
the Bhakti yoga is arranged in the middle of the Bhagavadgita (chapter vii to xii) to lay 
stress upon the fact that Bhakt is required as an accessory both for the Kanna desertbed 
earlier and for Jaana described later, based upon ‘Dehalidipa Nyaya (a lamp placed on 
the thershold of a door to illuminate the space on either side of tt) 

Moreover, the Bhakti yoga is more fascinating to the mind as 11 is enriched by the 
ways in the sacred literature like the Gita? and Bhagavata.'' Lord Krsna boldly states 


to Arjuna that 'No, by the study of Vedas nor through regular penance, nor through 
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generous gifts, nor by sacrifices, can I be seen as you have seen Me,” and continues. 
that ‘God manifests Himself to those who love Him. The key means of which this 
universal form of the Lord can be unlocked in a loving devotion. The true, sincere 
devotee will find out, see and realise hts God. 

Waa ad sity safayisea | 

ag a a dat Wad a ye 1! (XI,54) 

‘By exclustve devotion to Me alone, O Arjuna can I be truly known, scen and 
entered into’. Hence Bhakt is the only path for the final bliss, other two Jnana and 
Karma are the supporting factors to Bhakt. 

The origin of Biakfz It is here proper to take a note of the Bhagavata Mahatmiva 


Narada and Bhakti. Being asked by Narada, Bfakts, in living form replies ; ‘I was born 
in the Dravida country and aliained maturity in Karnataka. Then I was honoured here 
and there in Maharastra and Guarat. But, mutilated by heretics due to the arrival of 
dreadful Kali, [ grew weak and developed sluggishness along with my two sons (/fana 
and vairagya). Reaching Vmdavana however, I stand refreshed as it were and cndowed 
with extreme comeliness. I have become quite Young acquiring a most lovable 
exterior. ! 
The Nature of Bhakti: When a man performs physical activities only to please 
supreme God, and He and He alone is the central focus of the all his mental activities, 
there arises in him a state of Bhaku. Thus Bhakti is nothing but centralization of all our 
physical and mental functions in God. 

The term Bhakti is derived from the root Bhaj meaning 'to serve’. And thus 


Bhakti means serving the supreme Lord with intense fove. The beautiful verse from 
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Garudapurana brings out etymological meaning of the word Bhakti, 
ufiade & ange dart afar | 
aera gee Naat Hides wemyly | 1 (Garsdapurana, 231) 

The same Bhakti according to Narada-Bhaku-Sutra is indefinable; 

ardaly Maeuy | qaneaaaq | wnid gala ya tb qureled araanelad 

yicerraehianiaa Ferrey | aara adaralaale aaa ama aga 

weal dea fadaft 1 (51-55) 

The intnnsic nature of loving devotion to God is incapable of being described just 
like the dumb man’s experience of delightful taste. He does enjoy the taste but cannot 
express it. In the case of Bhakt or devotion or love to God, it cannot be fully explained 
as it is beyond all words and expressions. But Narada asserts, it does manifest itself’ in 
some deserving persons and thereby its nature can be inferred. This Bhakti does not 
depend upon any material qualities giving rise to temporary love. This temporary love 
ceases to exist when those qualities are vanished, It is without any desire for any type of 
fruit besides the love itself. When there arises even the least desire to get something in 
retum, the love becomes defiled by such a desire and many result into disappointment 
and frustration. The devotee is always dissatisfied with the intensity of love and strives 
to increase it with all his energy and time. It is subtler than the subticst and ts only 
experienced in once heart of hearts. The devotee does not see anything but itself, hears 
nothing except it, speaks only of it and nothing else and thinks of it only, to attain that 
divine devotion. 

Despite this impossibility of defining Bhakt fully there are a number of 
definitions and these definitions are found to be considered by observing the visible 


activilies of a devotee. We will see such definitions below one by one. 
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1) According to sage Vyasa, Bhakti is the attachment to God’s worship and other allied 
rituals.!* This idea of Bhakti is supported by Visnurahasya, 
Mad J g wpa aa yfa 
qf Oia wad fawirrad oy aay | (p.54) 
ii) Burfafsafa we 2 Sage Garga opines that Bhakti consists in the atlachment to the 
narration of and listening to the stories plorifying the Lord. Similar is the opimon con- 
tained in a verse of the Bhagavata purana, 
aa fe guenes yor ar Pere qa ow ghaadals | 
aaegdses alate agaaearynqaiay 11 (1,5,22) 
iti) Sandily has defined Bhakt as deep attachment to God.'® Prahlada, devotee of Visnu 
explains this attachment means ‘It 1s well known that ordinary beings have intense 
attachment towards physical pleasures. If the same attachment is directed towards God 
it is Bhakt.'’ In the opinion of Narada; 
aTMaryg daltahaaraa afeeret uerengeardia | (Narada Bhakti Siitra 19) 
Bhakt consists in offering all activities to God and feeling extremely restless and 
dejected for forgetting the Lord even for the slightest portion of a moment for whatever 
reason. The best examples who showed intense devotion towards Lord Krsna are gopis 
as quoted by Narada and Sandilya. 
a) aa sare | (Narada Bhakti Sittra, 21) 


b) aa Wa daurare aeaatary (Sandilya Bhakti Siitra 14) 


iv) Maharsi Patanjali in his yoga sutra, called Bhakti as pranidhana, and it is one of the 


five practices necessary at the second stage of spiritual discipline, 


$9qt aMeaE! | (Yogasutra 1,24) 
Sha-aaay-aae-eareaaga-aenats Faas | CYogasutra 2,32) 
v) Vyasa, the well-known commentator on Yova-suta regards pranidhana as « kind of 


devotion. ge 


While discussing Vyasa’s ideas Vacaspati Misra has added that devotion 
may be either mental or oral or physical.” At another place. Vyasa tnterprets the term as 
meaning ‘dedication of all actions to the Great teacher ie God.*° But further real izing the 
fact that it is difficult to dedicate all actions to God, therefore Vyasa suggested an 
alternative interpretation of the term as Uthat Fst al dedication of the fruits of 
actions to God. Which is off course central idea in the view of the teachings of the 
Bhaga vadgita.* 

vi) Badarayana, names devotion to God sariwadhana in the Brahmasutra(Hid duu 
TaTTTary = 3,2,24,) Brahman ts usually unmanifest, but it 1s visible to a devotee or a 
man in a state of samradhana. 

vii} According to Bhagavata, Bhakti consists in the uninterrupted presence of the 
individual mind in God. 

The most. important aspect of the tcachings of the Bhagavata is the mode of 
sadhana, it prescribes for attaining perfection. Bhaktt, love or devotion, has been given 
place of pride, though Jnana, Yoga and Karma too find an important place in its scheme. 
Bhakti has been advocated as a more natural and hence an easier path to perfection. 

Bhakti has two aspects. When undertaken as the preliminary 
discipline, it is called Sadhana-Bhaktr. it is more of the nature of Karma like worship, 
the divine names of supreme Lord. This ripens into Askantikt-Bhaktr, wherein love 
flows unobstructed towards God even as a river flows into the ocean. It is also termed as 


Nirguna-Bhakti one who has attained to this state of intense devotion is called a 
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Mahabhagavata. (a great devotee of supreme) 

The object of Bhakti may be the personal God or an avafara, or the whole 
universe. Of these, Bhakti towards an avatara is the eastest and sweetest. ‘Ins Bhatt: 
can take several forms depending upon the relationship that the devotee cultivates 
towards the deity; 

a) Santa, peaceful contemplation.) 

b) Dasya,( servitude.) 

c) Vatsalya, parental love.) 

d) Sakhya,( friendship.) 

e) Kanta or Madhurya, conjugal love.) 

Some times, even hatred and fear of God have been included within the orbit of 
Bhakti by the text, since the intense concentration brought about by them, on God can 
purify and liberate them, that do so. 

viii) The Devi-Bhagavata says that in devotion mind remains in the deity as sicady as the 
flow of oil.” 

ix) Sankaracarya, the founder of Advaitavedanta, in his famous work namely 
Vivekacidamam opines Bhakti is the only best means to salvation. According to him, 
the state of meditation upon Brahman for securing liberation itself is Bhakti?? Just as 
soiled cloth cannot be cleaned well without soap water, so also impure intellect canaot 
be miade pure without Bhakti* 

In clear terms, Sankaracarya defines Bhakti as MERWE ufealialdeliaa 
( Vivekacudamani-32) ‘contemplating on one’s self; The noting point to be taken into 
consideration that ‘the path of devotion goes well with Saguna Brahmopasana but not 


Nirguna Brahmopasana. Because the concept of Bhakts marks the relation between 
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devotee and devoted which are quite different entities. This difference between the 
entities holds good with only Saguya Brahmopasana. 
x) According to Bhaskara, ‘attachment to Brahman regarded, az one of the essential 
means to liberation, is defined to be worship, samaradhana or devotion. This Bhak# is 
said to be an attendance on the Lord by meditation. Morcover, it is not any feeling oF 
emotion but unstinted affection towards God. Here he has to say; ‘Gods unmanifested 
form should be meditated upon.”” 
x1) Ramianuja defines Bhaki as; 
ary farureditad carey Baadmararecaratatd 12 odd 
Hea HE GST wiaayerA FAI | 
(Raimanuja commentary on Gita 7,1) 

‘the contemplation of supreme God, accompanied by love. Furthur Ranvanuja contimuces 
Bhakti means unbroken and continual thinking of the Lord with great love just like the 
stream of oil.7° For the sake of acquiring firm devotion to Lord, seeker should obtain 
true knowledge from the Sastras under the guidance of a competent teacher. After 
acquiring the knowledge, secker engages himself in self control, penance, purity, releins 
from prohibited actions, and afterwards surrenders himself completely to the Lord. After 
these stages a person comes to have Bhaktt, Without having such Bhaktr backed by 
knowledge and action, by mere knowledge the salvation cannot be attained. ‘The special 
feature of Bhaki is this ; As a resutt of having finan devotion a man foses all interest 
every thing else than that which is done for the sake of the dearest. 

Ramanuja refers to deep meditation, a state in which the devotee sces God fime to 
face, as tt were, a state closely resembling vision of God in a literal sense. (sod 15 


infinite bliss par excellence. He being the supreme Lord, the soul devoted to Him feels 
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excessive joy in devotional approach to Him. Bhakt is thus of the nature of bliss.7/ 


With Ramanuja, Bhakt? is not feeling, but a special kind of knowledge, which 
secks to ignore everything that 1s not done for the sake of God, the very dearest to all 
souls.7° Ramanuyja in his Sribhiasya insists upon a seven fold culture of mind and body 
(sadhanasaptaka) ; 1) Viveka - absention 2) Vimoha - freeness of mind 3) 
Abhyasa - repetition. 4) Kriya - works. 5) Kalyana - virtuous conduct and 6) Anavasada 
- freedom from dejection. 7) Anuddharsa - absence of exultation, as a preparatory 
discipline to Bhakti. 

Moreover in Ramanuja’s system, prapatt is the higher state than that of Bhakti. 

as a means to liberation. It is said, when a secker is in as cending order of progressive 
stages leading to liberation, knowledge does assume the form of devotion and the fusion 
of these two finally results in Kainkarya. The whole process is consummated quickly by 
the way known as prapaiti which is the way of absolute, unqualified, self surrender to 
God. Thus Raminuja synthesizes action, knowledge and devotion and their relative vahuc 
is spiritual endeavour with the help of his concept of meditation which according to him 
is same as Bhakti? Thus Ramanuja’s conception of Bhakti 1s named as 
Aiswaryapradhanabhaktr. 
xii) According to Nimbarka a particular type of love is Bhakti which grows in the heart 
of man endowed with qualities such as modesty.°° Nimbarka school of thought is called 
Bhedibheda because ‘in essence the effect is the cause tt self - so far it 19 identical wath 
the cause yet the effect has its own peculiar form, attributes and functions - so far it 1s 
different from the cause’ (Cultural Heritage of India, vol.1n, p 340) 

Nimbarka differs from Ramanuja when he holds the view that Upasana and Bhakti 


are +t one and same. Upasana denotes pure meditation upon God but Bhakti implies a 
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special kind of love for God. The worshipper- worshipped relation is there between 
individual soul and God. This relationship is characterised by love, devotion and 
complete seif- surrender. Nimbarka finds ‘worshipper - worshipped relation in Radha 
and Krsna ;hence he propounded the cult of Radha- Krsna. The supreme Deity here is 
Lord Krsna and Radha as well as the Gopis are the indtviduals striving for salvation. 
xii1) Vijianabhiksu says Bhakti consists in the whole process of listening to God’s name, 
describing His virtues, adoration to Him and meditation ultimately leading to true 
knowledge. These are all to be designated as the service of the God. The process of 
operations constituting Bhakti are all to be performed with love. He also refers to the 
Bhagavata to show that the true Bhakd is associated with emotion which brings tears to 
the eyes, melts the eyes and raises the hair of the body. Through the emotion of Bhakts 
one dissolves oneself as 1t were and merges into Brahman just as the river Ganga into the 
ocean. 

Vijnanabhikgu no doubt urges the doctrine of Bhakti as a way to the highest 
realization. At the time of emancipation the individual souls do not have any personal 
relations with Brahman. The souls are not associated with any content of knowledge. 
Therefore they are devoid of any consciousness just like unconscious entities like wood 


or stone. They enter into the all-illuminating highest soul just as the rivers into the ocean” 


xiv) Vallabha regards Lord Krsna to be the Llighest Brahman who can only be attaimed 
by Bhakt. 

Vallabha’s system is called Suddhadvaita, that is, since Brahman is never 
associated with maya, He is ultimately pure ; and as there is Brahman alone not coming 


in contact with maya He 1s Advatta.*? 
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Vallabha beleived in a two-fold Bhakti ,; the Maryadabhakt’ and Pustibhakt . |n 
Maryadabhakti, the devotee loves the Lord in confirmity with the scriptural injuctions, 
whereas in the Pustibhakt: devotion ts promoted by the grace of God Himself, which 
leads directly to the salvation. Here, pustimeans God's grace ( gits daqyyes ..... . Bhagavata 
II, 10) and it is altogether different from Maryadabhaktr. Here, complete 
self- surrendering and firm love for God are the best means to salvation.”° 

Those who follow the path of Pustibhakti adore God, because they love Him 

most zealously, Their love ts indeed of the same nature, as that which characterised the 
famous cow-herdesses of Vmdavana. Thus the gopi’s are said to be the pioneers in the 
field of Pustimarga. 
xv) Bhakti in Caitanya school is not the concentration of the mind on Absolute 
Reality, but loving adoration of God. According to him Bhaktris distinguished as Vaidh 
and Kagaguna. Vaidhi type of Bhakti corresponds to the Maryadabhakti of Vallabha. 
The Sattvikabhakt as explained in the Bhagavatapurana is not controlled by any rule 
and follows meal inclination of the heart. Bhaktt possessed by the gopis of Vrndavasa 
is Ragagunabhaku. Caitanya recopnises they are the ideal devotees who surrender 
completely themselves to Lord Krsna and forget themselves in the adoration of Lord 
Krsna through the medium of Sankirtana. 

Caitanya’s mode of Bhakt is based on erotic sentiment. He says, the emotional 
experience allows to indulge in the inward realisation of the divine sports in all thei 
erotic implications. He foresaw the possibility of immoral association artstng from 
misusing his teachings based on crotic contemplation and warned his followers agatmst 
the romantic association between the sexes. And he repeats that true love will dawn only 


when the hearts have risen above sexual cravings. In his only work, named, Siksastaka, 
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he emphasizes the repeated utterance the divine name Krsna and points to the union wath 
him through intense devotion.>* 
xvi) Rupa Gosvami of the Gaudiya Vaisnava school has defined Bhakti as intent thought 


fixed on Lord Krsna, devoid of any mundane desires and unmixed with knowledge, 


action ete.?° 


According to him, devotion has three stages; 
1. Sadhana or means 
2. Bhava or sentiment 
3. Prema or love 
a ufars eer yas War afer elfear | (Bhaktirasamrta Sindhu t,2,1) 
The Sadhana or the expedient reaches the Bhava and the Bhava terminates in 
love which is supposed to be highest goal of human life. Such devotion alse can be 
attained through divine grace following above stated stages 1.e., Sadhana, Bhava and 


finally love in pod. 


BHAKTI IN MADHVA PHILOSOPHY : 

Bhakti occupies predominent place in Madhva system of vedanta. Moreover 
Madhva philosophy can be described as Bhakti siddhanta, as He 1s the only 
philosopher who deals with the concept of Bhakti in Brahmasutra Bhasya. ae 

Madhvacdrya being both theist and realist has shown that the path of devotron ts 


the only perfect path to attain salvation through the supreme God’s grace. Madhvacarya 
defines Bhaktt as; 
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HBICT HH dig Yges Udelsluee | 
eral leat rary ea AfertaTaeT | 


(Mahabharata Tétparya Nimaya 1-86) 


The firm and intense love to the supreme Lord surpassing all objects of desires. 
based upon an adequate knowledge and conviction of God’s glory and magnitude ts 
called Bhakti. And the result of this Bhakti is release from this samsara. Thus the 


supreme love following the wake of previous knowledge and lasting for ever is named as 


Bhakti?’ 


Bhakti. From another angle it 1s certainly necessary to understand whether Hhakis 1s 
blindlove or truclove arising on knowing the preatness of the Lord And so Narada make: 
Uh cgdein dice ties oops ergo awed | 2 Lee aa eae 
their love should not be construed as mere blind love.>® There are many passages tn the 
Bhagavata purina which prove that the gopis were aware of the greatness of Krsna. 
Lord Krsna Himself declares this fact.?? 

The question follows here that how to secure the knowledge of God’s majesty. 
without which Hhakt is impossible, for this, Upanigads declare that there are premier 
instruments of securing knowledge of Brahman, viz., Sra vana, Manana, and Nididhyasana 


on supreme Brahnian. 
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say wad dq eae vlaawada a | 
Me AAT wa aPUawa | 
a oat feat alway past || 
(Brahmasutrabhagya I, 1,1) 
Jayatirtha, commentator par excellence of Madhvacarya elaborates the definition 
with his memorable wonted lucidity. 
Taga wie Prahtariraeaeyrnprergaas Kae aaT AT 
RPMS ASA Teargnidaar MTA | (AAA p.298) 
‘Devotion to the Lord is that ceaseless flow of love of God, unimpeded by any 
obstacles, transcending the measure of love and attachment which he cherishes for his 
self and his belongings, fortified by a deep knowledpe and unconquerable conviction that 
the Lord is the abode of infinite and illimitable auspicious attributes of a spotless nature. 
Thus Jayatirtha’s statement makes Madhvacirya’s definition crystal clear that hakm 
cannot be dissociated from knowledge.Knowledge is the constituent of Bhakt: 
The beautiful verse from Anuvyakhyana states that Bhakti continues even alter 


securing liberation. 


Wa SM acl vleas acl sfeeraga ar t 

cel afecedcl fats Fa Car Ya |) ( Anuvyakhyane p.41) 

The Bhakty is the basic qualification of the seeker which should continue even 
after securing salvation. As such, Madhvacarya distinguishes three stages of devotion. 
1)Bhakh, Which precedes knowledge of Brahman. 
2)8hakt, Which follows knowledge. 
3)Bhakti, that comes after direct realisation. 


It 1s thus impressively described in the above stated verse. The seeker gets the 
knowledge of Brahman by devotion, the devotion increases by that knowledge and by the 
increase of devotion he comes to have direct viston of Brahman,by this direct vision of 
Brahman the devotion intensifies, and by such intensified devotion he attains liberation, 
and by the still more intensified devotion in the state of liberation, he experiences his 
absolute bliss.’ 

So one can easily realtse that even though Bhakts is easy as it easily brings Geds 
grace and the most hankered after eternal bliss, it 1s not so easy to cultivate Bhakt path, 
which means complete surrender to the Lord with utmost love for Him. 

The means of HhaAti: The primary requirement to have Bhakti and to increase tt, 15 
vairagya which means renouncing all attachments to worldly objects." it is well known 
fact that mind is the cause of bondage and liberation. 

HAS US ATMA SUT THETA 

The Bhagavadgita declares downfall of one who becomes attached to the wortdly 
objects.” 

The second means of Bhakti is ceaseless worship of the Lord. Heligd Ytid | 
(Narada Bhakti Sutra , 36) This is well satd by lord Krsna in His Gita“* The third means is 
repeated practice of hearing and reciting God’s glory even while living in the workdly 
surroundings; to quote 

mas wagisavnadad | (Narada Bhakti Siitra., 37) 
In the Bhagavata Lord Krsna says; 

at y guafear arate aqtlated areas | 

Heats eeuraga Alet faraha a Ata 1 | CXE26) 
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He who fixes his mind on Me, and hears, sings and praises the stories of My name, glory 
and sports develops exclusive devotion to Me, The Bhagavata purana declares that the 


utterance of the divine names of the Lord destroys the heap of sin and bestows etemal 


bliss. 


ae 
The fourth and important means of Bhakd is that the prace of noble persons or the 


grace of the Lord Himself; 
TERY WHI wwagaciatal | (Narada Bhakti Sitra 38) 

Every- man’s nature and destiny 13 known by the company or the relationship he 
keeps, and the relationship with the great encourages devotees become great devolecs 
who are loved by the Lord. The happiness acquired by the company of good-men is 
greater than that in even the heaven.” 

But Narada cautions that it 1s not easy to have association with the great. It 1s 
quite rare unobtainable and yet tt is unfailing im yeilding the desired fruit. And if one 
gets good men’s company it is due to Gods grace only.” 

Characteristics of Bhakta: A man who aspires to become Bhakta should aveid 
completely evil company. One must keep oneself away from six internal cnemies viz., 
Kama, Krodha, Lobha, Moha, Mada and Matsara. 
In Bhagavadgita Krsna has described the characteristics of Bhakta. 
Heel FAY Aas Ho va a | 
Flay freee arqeayeas er} | | 
ayes at al) wale asligaas 
maerghsal Heads a 4 Bras tt (XIE 13-14) 


‘He who beareth no ill-will to any being and is friendly and compassionate, who 1s 


free from worldly attachment and egoism, who looks upon pleasure and pain alike and 
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forgiving. Who is ever content, mentally united to Me has controlled his self and is, fixed 
in resolve. who has dedicated his mind, and intellect to Me is dear to Me. 

These features of a Bhakta will suffice to convince that even though Bhakiris the 
easiest way, it is difficult to become a Bhakta. 

Importance of Bhakti Yoga ; ‘The Bhagavadgita consisting of eighteen chapters is 
broadly divided into three sections. 

1) The Karma yoga. 

2) The Bhakti yoga 

3) The Jaana yoga. 

Among these three yogas, Bhakt yoga ts regarded as the easiest means for an 
ordinary person in the present age, who may have neither the strength and the facilites 
for the performance of Kanna nor the brilliant intelligence and endurance for practicing 
jana yoga. It is often described that the Bhakti yoga is arranged in the middle of the 
Bhagavadgita to lay stress upon the fact that Bhakti is required as an accessory both for 
the Karma and for jnana. Karma and jnana are the two auxiliaries to devotion. 
Disinterested action purifies mind and helps the development of devotion. Although 
both knowledge and devotion are necessary for man’s emancipation, yet the path of 
devotion is very attractive. The devotees, therefore, resort to this path and regard both 
action and knowledge as auxiliary to devotion.“ 

Worship can bear fruit, if it is performed with the knowledge of the nature of the 
worshipper and the worshipped. That God is the worshipped and the soul the worshipper 
is a truth which every devotee must know. Bharadvaja sarphita teaches, God, the su- 
preme soul, is my master. | am His servant. All that I do is His service, and it is an 


epitome of all knowledge. *’ Similarly a verse from Brafmatantra Says, 
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fast afee ore afad enaaitray | 
FHRSY Bag ar yas uftays 1) (Jitdinte Stotra-4.) 

‘O lord, there is no other means than your self for my welfare, not only in this fife 
but also in lives to come. I have acquired this knowledge and I wish it might not perish 
in my future births.’ 

Bhakti has to be connected between Karma on one side and Jana on the other 
side. Madhvacarya does not countenance the philosophy of Do-Nothingism at anv 
Stage. Karma purifies and it has to be practised at all stages even by a Jnan. Madhvacarya 
does not distinguish Jiana from Bhakd. Jayatirtha explains the point, /fana is a part of 
Bhakti. 

Among the commentators of Brahmusutras, Madhva alone deals with bhakti in 
the entire second pada of the third chapter. 

Madhva bhasya: 
Wate we sear vaaed way afenleas | 


Jayatirtha in his Tetvaprakasika, interalia, slates, ‘we cannot expect such bhakti to be 
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produced in the human breast without deep knowledge of the Divine majesty. The Glory 
of God is brought out here with a view to inducing spimtuai love illumined by knowledge 
of God. 

H spgqaqyetig 7 ate % | | (B.S.I, 2-19) 
The affinity of the nature of soul with God remains latent until it is grasped with an 
understanding brimming with love.) 


WAGGA WEN-ST 


MUA Fes SHC THT WaaHMald, Aereyaa Ge ayard le vlgaleia 
TRY, Ta AMY Has HPT Haas | 
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Madhvacarya looks upon Bhakti as the chief instrument which awakens the grave 
of the Lord, and also an end in itself. 

In the Dvaita vedanta, this Bhakt is regarded as consisting of nine types, hearing 
Lords greatness, eulogizing Him, recollecting, Serving His feet, worshipping. paying 
homage, attending on, loving, self-Surrendering. ® 
For the perusal of Bhakti literature, it can be said that the gopis of Vindavana are the 
best examples who possessed and cultivated real and pure devotion to the Lord. I.ord 


Krsna Himself pratses them as follows; 


4 UaSé Raa 
maype fagagutas | 
a eter Facey eae 
wqu age uldatg wy Ul (Bhagavata puraga X,27,22) 

‘O gopis, you have shattered the hard fetters of household bonds and surrendered 
unto Me alone with pure love. This act of yours is altogether blameless. I cannot repay 
this debt of yours by serving you even for the life time of a celestial being. You will 
please discharge Me from this liability out of your own generosity.’ 

God-love can never be obtained through hatred. Love and hate are contradictory 
qualities. Madhvacarya lays stress on another aspect of devotion i.e Virodha Bhakts. en 
the one hand, the wording Virodhabhakzu itself is self-contradictory. Because 11 generally 
is an admitted fact that any kind of love disagrees with hatred. Madhvacarya does not 
deny this fact. Yet on the other hand, while speaking of Sigupala in his Gitabhasya. 

BMEMNAA YUE oo. seeeeee. eff ufdaerasiunel Reeaagead a suai 

Salad MIs aeons waraarta wary cai | waar va fe a gal 

frgareraas vate afime | — (Gitabliasya IX,12) 
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Madhvacarya takes care to point out that Sigupala Was not an ordinary sinner. In 
Sispupala’s case the hatred was specially chosen because of intense love; hence it is 
only a form of love. What brought liberation to him was the submerged love, and not the 
hatred which only helped him in securing the necessary concentration. Such passages 
should be treated as Arthavada, But the acceptance of Dvesa-bhakt as a possible means 
of salvation will be quite inconsistent. Madhvacarya strongly disapproves of Dvesabhakti. 

Bhakti to the supreme Lord ts not the same for all. Every individual is to worship 
the Lord according to his capacities. Ordinary human beings can worship the Lord wath 
four qualities. Jayatirtha says; 

agit aed aiques area mayer fraley ynag fava fasigey 

Rectan faaadoa aqui uleay agnicofadtigeqiaaraeaiaitd 

fafrrga 7 ea 

Thus we see that Bhakti is to be practised intensely and steadily according to the 
capacities of our svaripa to awaken the grace of the Lord. 

“It is worthy to note that the theory and practice of Bhakti, as taught by 
Madhvacarya and hia followers, are frec from all traces of erotic manifestations, which 
dominate or atleast color the conception of Bhakti in certain forms of North-Indmn 
Vaisnavism, like those of Jayadeva, Caitanya and Vallabha. But Madhvacarva’s 
conception of Bhakti avoids these emotional excesses and identifications and remains at 
its exalted intellectual and spiritual level of firm philosophic devotion to the supreme 
Lord of the universe who is to be worshipped with loving attachment as the Bupba of all 
Pratibimbas’’. Hence Madhvacirya has recognised in the clearest terms that fakir im 


essence is an ineffable blending of the emotion and the intellect. 
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Madhvacarya persistently lays an emphasis on moral conduct in the seeker, which 
however is quite essential in the cultivation of Bhakti. He makes an assertive statement 
that the moral purity of the aspirant is a pre-requisite means to acquire the knowledge of 
Brahman, without which, there cannot arise firm devotion. He specifically mentions 
requisite aspects ofmorality, such as; 1) speaking truth 2) worshipping always the _ elderly 
ones 3) not disclosing the secret of others 4) being impartial to both friend and an enemy. 

He has to cultivate the sense of detachment from the worldly pleasures. Me should 
be contended with what has been given by God. He should keep himself away from evil 
habits. Thus, he should bring vairagya in practice; then only such devotion is 
pure devotion otherwise that devotion would become mere deceit and hypocrisy.?! Hence 
it is clear that,in Madhvacaiya’s broader sense, a real devotee is an ideal human being fit 
to be followed by others. 

Though the action ofa virtuous person appears to be unworthy, it is worthy in its 
true sense. The criterion of righteous (dharma) and unrighteous (adharnm) depends «m 
the person, performing that particular action. That is, if a person not possessing the 
qualities of a devotee above said, performs even good actions, his actions become 
Adharma or harmful, as such fit to be condemned. The society would not regard him to 
be a virtuous person as he does not basically possess the moral fitness. _ 

Thus Madhvacarya has shown the importance of moral purity which potentializes 
the knowledge and Bhakti leading to salvation. By and large the concept of Bhakti in the 
Dvaita system of vedanta embraces all necessary aspects which are beneficial to both 
the aspirant and to society. Therefore Madhvacarya befits the place of social icfoimci 


besides his being a philosopher-saint. 
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Bhakti, the only pilgrim’s way to God's feet : 

Generally, the three yogas, of Kanna, Bhakti and Jfiaéna are known as pathways 
to God. One finds their appropriate use in succession, one after another in the journey of 
the jiva through its cyclic life. Karma, the restless bodily movement of the early years, 
the young live in action, in play. Then comes Bhakn, restraint and selection of activity 
and definite direction of it by predominant desire, the middle age five in ambitions, and 
finally jaana, we have decrease of physical movement and increase of thought, the old 
live in memory. 

Everybody in the untverse is cagerly waiting for the divine’s grace i.¢ mok sit. 
Mokga is a state of existence where in the soul is free not only from all sorrows but is full 
of bliss, and there is no retum to samsara, and where ail doubts are dispelled and we !we 
in joy with heavenly bodies in the house of the Lord i.e Vatkuntha. The attainment of 
liberation is the aim set before all men in the different schools of vedanta. 

The grace of the Lord ts instrumental in liberating the soul from the bondage of 
samsara. One has to live a life of devotion to obtain His grace. Sddhana is necessary to 
acheive it. The foremost sadhana for obtaining the grace of the Lord is devotion. 
Devotion plays a pervasive role in the philosophy of Madhvacarya im all the stages. It is 
necessary to practice Bhakd all along even after Mukti to obtain the increase in the bliss. 
When Madhvacarya admits that ‘divine grace is the cause of liberation’ he does not 
exonerate man from his responsibility. [le regards that at no slage except tm 
asamprajnatasamadhi, one can give up, the daily duties enjoined by the scriptures.” 
Thus duty and devotion are the two wings with which man must fly to the feet of the 


Lord. 
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One of Madhvacarya’s acts which stands even to this day as a monument of his 
devotion to the Supreme Being is the installation of Lord Krsna’s image in Udupt and 
construction of a temple for the purpose. Udupi has by this act of Madhvacarya become 
a famous place of pilgrimage in south India that too for the devotional cult. Stotra and 
Bhakti are the two elements which are immensely depended on one another. Bhakti is 
quite necessary for every sfotrakrt, without which stfoéra is not fruitful one should utter 
stotra with deep sincere devotion which is more fruitful. 

Madhvacarya, by installation of the image of Lord Krsna at Udupi and ordaining 
eight monks to worship Him clearly signifies Image-worship,Men of devotion who yearned 
for the holy vision of the adorable deity naturally wanted to keep His memory ever fresh 
in their minds. Accordingly, they made images or idols of Him. 

The importance of idol- worship is usually emphasized from two points of view 
viz., that the yoya of Patatiyali and that of Bhakti ‘The followers of the eightfold path of 
yoga require, at the sixth and seventh stages viz., Dharana’* and Dhyana,” some 
devices to concentrate thetr mind and for this purpose idols are very useful. An idol is 
kept just infront of the eyes and gazed at for some time afier which the eyes are closed 
but the mind goes on visualising it. In the beginning, the mind is able to have only vague 
glimpses, but the view becomes clearer and clearer after prolonged practice | [he 
Bhagavata purana insists on the importance of idols for the concentration of mind.” 

The devotee invokes God to come down from His supernatural abode and dwell 
in the image temporarily or permanently,in order that he can offer oblations to [lim. The 
fervent prayer of the devotee is granted by God and He manifests Himscl! in Les 
celestial form within the image. The idol, therefore, comes to be regarded as holy en 


account of its being the dwelling place of the deily. Although everything in the world 1s 
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God’s body, because it is pervaded with and animated by God, yet the idol is treated as 
His special manifestation and in consequence, comes to be adored. 

Reference to reverence for an image presided over by the deity is very old and is 
to be found in a verse of the Atharva-veda.”’ There seems to be hardly any doubt about 
the fact that image worship was in vogue even in the Vedic period. 

In both ancient and modern devotional literature mention is made of the idels 
smiling or speaking. In any case the devotee believes that such images are material 
bodies of gods and that he can realise his highest good through their worship. It may be 
pointed out that image-worship in some form is prevalent all over the world. [linduigm 
including the Vaisnava cult, which attaches importance to idol- worship in the sense of 
adoration of the divine spirit dwelling in the idol and not of the idol as such, is, therefore, 
no exception to the rule. 

The basic idea of Bhakti is consciousness, realisation of the devotee’s inferiority 
to, and dependence on God. If a man or a devotee and God be identical in any sense ao 
Bhakti is possible. A feeling that God is infinitely greater than all other sivas. that His 
infinity is unbridgeabic, that He is just, merciful and gracious, and that, if He chooses. 
He will lift up the tiny s/va to beautitude ts a condition preceding the germination of 
Bhakti. 

Bhakti cannot be just an emotional, sentimental or blind farth. It has to be 
arMeMTTerry = and PrerAalE: (etaprearas) purity of life is an essential step lor pure 
Bhaktt. 

The classification of Bhakti : For the spiritual uplifiment of human beings the Supreie 
Lord has narrated about three different ways according to their merits. They are Kanna. 


Jnana and Bhakti. Among these three methods, Bhaktr is the highest and the surest way 
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to realise the supreme Lord. 

The people who follow the Karmayoga are destined to travel the fourteen worlds 
of the Mayika Brahmanda and after the enjoying of Kaimaphala, they have to once 
again return to the earth. /Sanins are inclined to discard all the material objects of the 
phenomenal world and they aspire after a position quite contrary to that of this world. 
Karma \s a function of a physical body. Jhana is a function of the speculative mind 
whereas Bhaktiis the eternal function of the soul, Bhaktiis the rope by which a Bhakta 
ties the supreme Lord in his heart and worships Him. 

The Karma and Jhana are to be practised under the guidance of Bhakti, then only 
they can be conducive to the spiritual well being ofa soul, Karma and Jhana need not be 
discarded, but they should be observed in their proper perspective. The division of 
Bhaktican be made in two ways. 

I) a) Alloyed devotion 

b) Unalloyed devotion. 
If) a) Sadhya Bhakti 

b) Sadhana Bhakti. 
I) a) Alloyed devotion, Alloyed devotion is Mikra-Bhakti by which the Divine love can 
not be obtained. When Bhakti is alloyed with Karma and Jhana, and it 1s called as 
Karma-misra-Bhakd, and Jhana-misra Bhakti. 
b) Unalloyed devotion; The unalloyed devotion or Suddha Bhakti alone is capable of 
delivering the highest Divine Love. The suddha Bhaktiis never dependent on Karma or 
Jnaha. They may rather prevent its progress.s3 The unalloyed devotion can be had only 


through grace of an unalloyed devotee. Until the devil of selfish enjoyment and 


abnegation remain in the heart, the pure Bhakti can not be understood.59 The unalloyed 
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devotee of Lord Krsna only desires for the loving service and satisfaction of Krsna 
Since the supreme Lord is the very Fountain- head of Absolute Bliss, in serving Him, the 
devotee will get the positive bliss by His grace. 

Bhagavata purana is the post graduate treatise on unalloyed devotion. An 
aspirant after Suddha bhakti should study it in the company and guidance of rasika 
devotees, who are more advanced in devotional life, than himself. 

Wn *3# eft 
“Ftcrawf Ww | 
{Bhaktirasamrta Sindhu,Purva Vibhaga 2-40) 
I] a) Sadhya BhaktiThere are nine steps of Bhakti in attaining the final Divine Love 
They are Sraddha, Sadhusanga, Bhajanknya, Anarthnivrtti, Nistha, Ruci, Asakii, Bliava 
and prema. Upto Bhava it is called as Sadhana Bhakti and after that it is known as 
Sadhya Bhakti. The Sadhya Bhakti is characterised by 


1) The very condensation of spiritual Bliss. 


2) It attracts the very supreme Lord sri Krsna.60 


Sadhya Bhakti is an eternally existant principle in the heart of,a jiva soul. H 
cannot be generated by any external means. When the mind 1s entirely engaged in the 
transcendental service of the supreme lord, the Sadhya Bhakti gradually manifests 1n the 
heart of that devotee.6] 

b) Saikuia Bhakti, The four distinctive features of Sadhana Bhakti are;- 

1) Destruction of misery- avidya, tendency to commit sins and sins; and avidya of the 
seed of limited piety tendency towards piety and piety itself. These sin and piety both 
are miserable for the eternal well being of a jiva soul. They bind him to the world. 


2) It is capable of delivering universal auspiciousness and unalloyed happiness. 
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3) It makes insignificant the tendency to Moksa. 
4) It is the rare of the rarest (sudurlabha)., it is not easily acquired by the jivas. 

Sadhana Bhakti is of two types, viz Vaidhiand Ragahuga. In the absence of the 
natural love for Krsna, a devotee takes recourse to the injuctions of scriptures for his 
devotional guidance is called as Vaidhi Bhakti 
To quote Narada pancaratra ; 

m {&af | 
ffa m m 1] 

‘O the divine sage, whatever code of observations prescribed in the scriptures for the 
service of sri Hari, all those are termed as Sadhana Bhakti or Upaya Bhakti, By the 


observation of which, one attains Pam Bhakti or Sadhya Bhakti or Upeya Bhakti 


Consideration of Bhakti as one of the rasa : 
The rasa theory occupies the place of pride among the schools of Indian poetics Bharata 
is said to be the first exponent ofthis theory in his work Natyasastra, The rasa is the soul 
of poetry. The poetry without rasa can not be complete poetry, it lacks some thing. 
Bharata defines rasa as f'TM14 ‘I[sB] PftMftTo | (Natyasastra VI) 
‘The rasa is uplifted by the combination of Vibhava,Anubhava,and Vyabhican The 
word rasa means ananda. The happiness is always in our heart but it does not come 
itself, it wants something.The ananda or happiness hidden in the heart 1s expressed by 
external things and 1s called Rasahubhuti. 
There are two emotions responsible for rasa, viz., Sthayiand Asthayi The former 
one is emotion for long time and later one for short time. The adoption of the rasa 


concept as aesthetic element in poetry 1s first seen in Dhvanyaloka of Anandavardhana 
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of ninth century A. D. In his work rasa is subordinate to Dhvani theory. 

The rasa theory was an attempt to indicate the character of emotional effect in 
poetry, i e, the nature of enjoyment experienced by the reader. The nature of rasa is thus 
the Sthayibhava develops into rasa, but in process it undergoes a transformation and 
takes a totally different form. Rasa is in all instances pleasurable. If rasa were painful no 
body would be inclined to experience it. 


Number of JVtas: Bharata has recognized only eight rasas linked up with eight sthayis. 


Hg staff Mwt | 
tafe | 


Rasas_ —_ Sthavibhavas 
Srngara Rati 
Hasya Hasa 
Karma Soka 
Raudra —_Krodha 
Vira Utsaha 
Bhayanaka_ Bhaya 
Bibhatsa Jugupsa 
Adbhuta Vismaya. 
Other than the above, Bhaktiis also considered as one of the rasas, which is deep 
love unto Lord Narayana, Dandin after Bharata has also accepted eighth rasa. It is [Jdbhata. 
who alluddes to the ninth rasa called Santa and has been followed by Abhinavagupta 


who has cited ‘sama as its sthayi. 
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Sanaa denotes mental tranquillity, bom of detachment from mundane pursuits and 
pleasures. Subsequent theorists have furthur recognized the twin of rasas caled Bhakti 
and Vatsalya. The sthayi of the former is Bhagavadrati and Apatyarati for the latter 
Regarding this Bhakti rasa Dr, M. V. Krishnarao opines ‘This rasa or passion 1s the 
blossoming ofthe heart in the search for Ultimate Reality. This passion is more intense 
than earthly or phys ical passion. This transcends the sensuous love, that forms its 
immediate fuel and tends to pass over into the spiritual passion of an infinite love. 
Freedom from the idolatry of its finite object, from the bondage of sensuous conditions, 
is a difficult process as bondage is not so much due to external circumstances as to the 
conditions inherent in its very nature. The saints did not fly from passion and accidents 
of life, which had separated them from God, ”” 

The instance is the manifestation ofa kings devotion to Siva, uttered in the form 
ofa stotra on seeing Him; 


 TisTt 


SW i | (11-279) 


It is quite natural that, in our literature Bhaktishould have come in as a dominant 
motif and that scholars should have accepted it has a distinct rasa. 

Though Rudrata mentions, only the preyas of sneha, we find Abhinavabharati 
saying that other purpose, not only Bhaktibui Sraddha, faith also as anew rasa Abhinava. 
however does not consider them as distinct rasas but includes them 1n Santa of which the 


two are important accessories. 
acf Acrc#ranf” % (STi rFH) 
flcl T cRts | 63 
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So by the above discussion, it is natural that, this sentiment of devotion should 
have been soon accepted as a rasa. But Abhinava and others proposed to bring it under 
santa. Santa is the rasa relating to final purusartha, moksa. The three paths BhaktL 
Karma and Jnana are well known. It may be that Bhakti is in some cases an anga of the 
santa developed on lines of Jnana but Ihc advocates of Bhakti held it to be supreme by 
itself. They made Jnana and Karma its aids. 

Madhusudhanasaraswati, Advaitic scholar wrote Bhagavad bhaktirasayana in 
which he expounds Bhaktirasa. He tells us that since devotion to God, Bhagavadbhaktu 
is one of the ways of attaining such unmixed bliss, Bhakti also is a purusartha He also 
differentiates Bhakti from ianta rasa. At the out set. Dr. V. Raghavan concludes * Bhakti 
rasa, 1s the real rasa since here it is that one has the ineffable bliss that is not tainted by 
even a grain of sorrow. Smgara and other rasas can not mean this bliss and are inferior; 
They are like glow-worms Bhakti is the very Sun.64 

In the very first chapter of the Dvadasa stotra, praise of Lord Narayana’s auspi- 
cious and efficacious organs narrates deep devotion. Bhakti rasa is experienced here In 
the Bhakticult chanting the name ofthe Lord 1s a form of propitiating Lord. If done at the 
time of death, the individual soul is graced with liberation. 

In the concluding verses of the Dvadasa stotra from three to twelve chapters 
Madhvacaiya proclaims, to perform stotra with deep devotion. 


a. | 


frf TOS rffacl 11 (DS. Ill) 
b. ifef &°o STcH (D.S. IV) 
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| | (D.S.V) 


d. Wi m (D.S.VID) 


Madhvacaiya advises devotees to perform the stotras with deep and sincere 
devotion. The stotra without devotion is lacking something, such stotra will be less 
fruitful. So stotra and Bhakti are the two faces of the same coin. 

Madhvacarya looks upon Bhakti as the chief instrument which awakens the grace 
ofthe Lord and also an end in itself. It is a light which illumines all along the spiritual 
path. In the words of Dr. B. N. K. Sharma, ‘A very striking and almost unique feature of 
Madhva’s philosophy of Bhaktiis that it is viewed, not as a means to an end. but as an 
end in itself. The light of Bhaktishines brightly not only on this side of release, but on the 
other side of it as well.65 

The importance of Bhakti can be rightly understand by the stories of Bh/Jgavata 
puraQa which declares, among the three paths, Bhakti is fascinating because of its 
generosity. There are so many instances showing that many ardent devotees have got 
relieved from worldly entanglements and attained liberation by their deep devotion unto 
the supreme God. To mention some of them, Dhruva son ofthe king Uttanapada, attained 
the foremost position in the form of north-star i.e Dhruva-Nak$atra by his deep and 
sincere penance to the Lord Visnu. 

Gajcndra, the king of elephants and Draupadi, wife of the Pandavas etc passed 
through great ordeals by praying to the Supreme God. It 1s said that Mayurabhalta a 


famous poet, got his leprosy disease cured by praying the Sun God with hundred verses 
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which then was entitled as Suryaiataka,66 


Such instances show that each and every man can overcome all obstacles and 
obtain salvation by deep devotion unto supreme, which infact is a key-element in stotrn. 

The Bhakti movement in India is predominant and took many roots by the 
Dasa-sahitya which constitutes a rich and spiritual heritage to Madhvas. Right from the 
beginning Naraharitirtha, Sripadaraja, Vyasatirtha, Purandaradasa, Kanakadasa, 
Vijayadasa, Gopaladasa, and Jaganriathadasa have done yeomen service in invoking 
Bhakti among masses through Kannada songs. 

Devotee’s love of God leads him to accept joyfully, trials and tribulations ; he 
stands and waits on the side for the Grace of God with hope and joy and is sure of His 
Grace. 

The galaxy of devotees, the g lagavatas, who bear testimony to attainment 


of moksa through Bhaktican now be proclaimed as a fitting finale; 


to mm3°%, anrofk 
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CHAPTER VI 


Literary Excellence of Madhvacarya 

The excellence of a poem or a devotional poem lies mainly in its richness 
of sentiment. But it is not proper to look upon the poem in this manner at every 
stage, since figurative language reflects only, the playful working of the poets 
imaginative mind. Mammata the wellknown author of the Kavyaprakasa states 
that the creation of a poet is quite superior to the creation of Brahma. Because 
God's creation has many limilalions, especially in pleasing the hearts of the 
people. But a poets creation has no such limits.’ 

The wellknown rhetorictans have included the alankaras among the con- 
stituents of poetry. 

srikeaagnre Ta WSs | 

The figures of speech like Upama and others, adorn the poetry just as the 
golden ornaments like necklace etc, adorn young woman. So poets have made 
ample use of them. 

The poetic figures embellish the body of poetry constituted by Sahda and 
Artha. Bhamaha and Dandin, the a/ankarikas of the old school, have considered 
the afafk&ras as the invariable elements of charm in poetry.” Vamana states that 
beauty 13 alaikara, and a poem appeals lo the mind of a reader only if at has 
alaikiras.’ But the excessive use of the figures of speech with special efforts 
would amount to artificiality as rightly observed by Anandavardhana. Ile says 
that a/ankaras should be used with great discretion in such a way as to subserve 


the delineation of rasa. 
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Alankaras should be such as cvolved without speoial effort on the part of 
the poet. Subservience to rasa and spontaneity tn evolution, are the spectal 
requirements of a/ankaras, which when fulfilled, give a stamp of greatness to a 
poet. 

Now a word about the place of a/aakaras m a piece of poetry, would not 
be out of place here. The word s/aak@ra literally means Hegadila BAZ i-e., 
that which decorates. In everyday life, a/ankaras mean ornaments which 
decorate a person. In rhetorics, the word alankZra means poetic embellishments 
which add charm to poetry as necklaces, bangles etc., add charm to the beauty 
of a lady. Bhamaha and Dandin hold that a/ankaras are very essential in a picce 
of poetry. Bhamaha opiaes that an unornamental poem, full of poetic sentiments, 
does not attract a reader like a beautiful but an unornamented face of a Lady. ° 

Dandin also said about the importance of a/atkaras, as a means of adding 
charm to poetry.” Agaipurana, which has ascribed the same importance to 
alankaras, has added that poem devoid of a/ank@ras is like a widow.° Though 
Vamana laid more emphasis on riti, he did accept the importance of a/ankaras. 
He also says beauty is a/afkara and a poem appeals to the mind of a reader. if 
it has a/aikaras, BU WANA, Wad Aelyxes(Kavyalaikara, i 12) ic opines 
that although the gunas make a poem charming, alankara too add to the poetic 
charm. To quote him again; 

pram salty wate ye | 


aalfagataaraaging 11° 


By the time of Vamana a/afkaras were regarded as very important in a kavya. “ 


Anandavardhana is the first rhetorician,who strongly opposed the importance, 
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ascribed to them. He has asserted that a/ankdras, should be used only if thgy are 

suitable in the culmination of rasa,otherwise they should be avoided. esas 
ar a uerarih aati iar 1 1 

A poetic composition has its two aspects. 

1) words which constitute its outer figure 

11) The connotations of these words 1.c., meaning. Both of these should be well 

arranged and ornamental in a composition of high poetic value. Thus the a/ankaras 

which add charm to any poetic piccc, can be of two types. 

A) Decorating the words. (Sabdalartkara) 

B) Decorating the sense. (Arthalanskara) 

These which decorate the words entirerly depend upon the words for their 
existence, for they cease to survive, as soon as a word ts replaced by another. 
On the other hand, the a/atkdras based on meaning continue to exist even with 
the change of letters and words. 

Madhvacarya may be said to be equally well versed in the science of Rheto- 
rics, as can be seen from copious examples of various figures of speech. A 
perusal of Madhvaoarya's stotras makes it evident that Madhvacarya has em- 
ployed various figures of speech, more Sabdalankaras than Arthalankaras to 
attract the hearts of the readers or devotees. 

Both the Sabddlaikaras and the Arth3lahkir3s consist in a big proup of 
figures of soeeok that have been used by Madhvacarya. To be more precise, 
Madhvacarya's use of Sabdalaikaras is considerably more as comparing to the 
use of the Arthalankaras. Majority of Sabdalankaras are Anuprasa. which has 


been brought in very beautifully. 
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Ssbdileikiras - 

"Anuprasa is that ; where same word or letter is repeated for a number of 
times, in the same order, no matter, if their vowels differ in such repetitions." ~ 

Madhvacarya, no doubt, enriched his stotras with various figures of speech 
with special reference to Sabdalankaras. Among Sabd3lankaras,. anuprisa 1S 
the favourite a/ankara of Madhviacarya. 

The very first verse of his devotional poem Dvadaga stotra sets the trend 
of verbal skill with its characteristic feature of prasa. The Dvadasa stotra is 
fully devoted to the special use of Sabdalaakiras. The critical note can be scen 
below; 

ae ee ware emgde Fray | 
sraugheania amerimyay tt D.S.11 

" I reverentially salute Vasudeva the adorable, of the nature of 
impeccable bliss, immaculate, the Lord of Indira and the bestower of boons on 
boon-giving lords such as Brahma and others." 

In the above verse, the letters 4 and 4 are repeatedly used four times. 
i.etamrlatelfataizt So it is the best example of Vettyanuprasa.’” 

(ad ai Wadd and siciuld ) 

Madhvacarya while describing the limbs of the Supreme Lord, in the third 
verse of the first chapter, makes a fine use of Vrttvanuprasa, the verse given 
below 1s embodying it; 

areaararient frat Paroenfards | 
oy Areeorresyar | 


" The waist of Lord supporting the garment of golden huc, girt with a 
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golden girdle and resorted to by the Mother of sie: ahilderea, Laksmi, should be 
reflected upon." 
Here YHRIAaHAIH means letter 4 is used with @ for four times, which 
is a fine instance of Sabdalasikara. 
. Another verse whioh reflects Vrttyanuprasa deserves mention; 
ay Feo: sfatrarerhfsge | 
HAA YAANTAT MHL | 1-D.S.1,5 
‘The infinite chest of Lord Vignu the abode of Indira, which Res between 
his arms; looking as though finite, should he meditated upon 
The above verse, in the praise of Lord Visnu's chest, has, repetition of 
qaNiarakawt three times which forms Vrttyanuprasa alankara. 
Like wise, another verse, describing the gentle smile of the over-lord 
Govinda points to Vrttyanuprasa. 
piaayersiia yaferarehigrgs | 
mig yar Rd Pearmageay 11 D.S.19 
'The gentile smile of the over-lord Govinda which shines with mfinite and 
unique delight is to be always meditated upon. It is the bestower of the state of 
eternal bliss.’ 
The repetition of the syllables 4 with ¢ three times forms a Vrityanuprasa. 
(AMRIT) 
The concluding verse of the first chapter is also a good instance of 
Vrttyanuprasa. 
| aad Rata otere fergyeas | 
TAMAS a ACTA | t 


r 
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'T meditate upon Ananta always and in a special way at the time of 
departure from this world. Brahma and other divinities proclaiming the attributes 
of Ananta did not reach the end of them.’ 

Here, in the above quoted verse AH MtMaAldaw is repeated five times 
which is undoubtedly Vrttyanuprasa. 

So also, first verse of the second chapter and the fourth verse of the same 
are the instances of Vrttyanuprasa. 

ganewghs Piast yurfas | 
aarapel as Treaster tt 

"May the Lord of Indira, the full moon as it were to the swelling ocean of 
devotees, who is full of attributes, abounding in intense bliss, be pleased with 
us.’ 

In the given verse the syllables. 4 with @ (A@mMltaldaHlt) are repeated 
five times. The same syllables are repeated in the fourth verse. |“ 

The last verse of the seoond chapter also represents an example of 
Vrityanuprasa. 

IMs Heelan 
aeeeaarata yoy eta ays] | 

' Obeisance to Hari who is full of auspictous attributes, whose form ts 
gazed al by Indira's profuse, devotiondense, sublime, sideglances, whose chicf 
aim fies in fulfilling our aspirations.’ 

Here also 4H dadadlt is repeated for three times. 

Auuprasa is very well refleoted in the following verse in which 


Madhvacarya extols Lord Vasudeva devoutedly. 


od? 


aga sy yar yatta Gad | 
ree eyed: aefaaefadeyfseads || D.S. Vi 
' O Vasudeva, immeasurable, possessor of excellent lustre, impeccable. 
always endowed with prosperity or excellently known alround by the righteous 
or ever wakelul beloved of Sundari (Laksmi) , supporter of the mountain 
Mandara, destroyer of demons, bearer of universe, creator of Brahma who 1s 
himself the creator of those Rudra and others of resplendent righteous fortitude.’ 
Since the syllables Urq, qeyt, wel and ef ey fereqtcrs are used which 
produce the same sound is an iflustration of a verbal figure 'Anuprasa by name. 
The whole fifth chapter is the best example of Anuprasa.'> 
There is one remarkable instance in the sixth chapter, in which two syl- 
lables @ and & (amittemaldawmi) are repeated as many as eight times. 
CHAS] TPA FAAS Nees | 
Sant yaay aeaiga aq | D.S.VL1 
'O son of. Devaki, son of Nanda, saunterer in Brndavana, moon to Gokula, 
consumer of bulbous roots and fruits, of beautiful form, I bow down to you whe 
have gladdened Gokula and whose feet are worshipped by the devotees 
Here, the use of Nanda, for so many times which produces the same 
sound and represents Anuprasa. The very next verse also represents 
Vrityanuprasa alaikara. sia 
All verses of the eighth chapter represent 'Dvitiyaksaraprasa' which is 
rare alafk@ra. It is also named as Padagatavarnanuprasa by Dandin. Some ex- 


amples show the same. 
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qeaiseegara waaay | 
grrnannigsiiad eiakgagaratrag || 
Hoar aged taaresararsysty | D.S.VII,! 

' We are propitiating Vasudeva whom the legion of divinities, such as 
Brahma and others, adored by all, is engaged in genuflecting or worshipping; 
who possesses sandal-paste anointed, lofty, robust arms, who is cherished by 
the tremulous side glances of Indira, who is sedulous with his shoulders, round 
and excellent, serviceble in lifting up the Mandara mountain, who its the integral 
ornament of the assemblage of divinities. 

Similarly, other verses are also of Dvitiyaksaraprasa.’” 

The repetition of the second part of all verses in the ninth chapter, 
represents Anuprasa alankara, because of alliteration, where the same sound ts 
repeated. 

UATHUMA WHAT | 
PRP UA TARA tI 

' © Rima, prime cause of the universe, import of the holiest philosophical 
debate, supreme, evershining, be my refuge.’ 

The whole twelth chapter is a best instance of Vrttyanupraésa where the 
syllables 4 and Z { THAI) is repeated for many times in each and 
every verse. To quote; 

arreaqpe ahr | arradeaurcara || 

‘oO Blissful, bestower of beautitude, lotus-eyed, I bow down to you, 

conferer of the boon of exalted bliss on Anandatirtha,' The remaining verses 


runs thus; ! 
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The beautiful verses of the small work of Madhvacarya, Kanduka stut1. 
represents Auguprasa alaikara. 
PIN Gaanesswadctsahrarpentaes | 
arated ahaerracatera aaa | | 
Haas Has MC MAMH eA Ty Maras | 
Gaara Tg JFURe aarReaserarsfasa | | 
Lord Krsna 1s the greatest in all respects, divine river the Ganga kisses 
llis fect, and He 1s responsible for killing wicked demon Sakata and [lis fect 
suppressed pride of the serpent Kaliya, and His eyes resemble new booomed 
lotus petals. 

Let Lord Krsna, Murari protect us always, whose body resembles the colour 
of thick clouds laden with water and who killed hundreds of demons by His 
many arrows and whose vehicle is Garuda, the king of birds, who is always in 
journey and who 1s having highest speed. 

These two alliterative verses are said to have been composed by 
Madhvacarya, as a boy, while playing with a ball (®4@) in tune with the 
springing of a ball. These two verses are definitely examples of Anuprasa 


alankara. 


ARTHALANKARAS: 

Madhvacarya has made use of Artha/ank3ras rarely in his stotras. In his 
stotra works, we find Upama, Rupaka and Virodabhasa, alarikaras. Among thesc 
alankaras, Rupaka is the favourite alahkara of Madhvacarya. Upama comes 


next in number and finally Virodabhasa. A selective approach to the elucidation of 
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these alanka@ras is attempted here as to highlight Madhvaoarya’s profound 
knowledge of alaakara Sastra. 
Rupaka or Metaphor: 

Madhvac@rya has made use of Riipaka figure of speech in his own style. 
There are many instances of this figure of speech. Also there is an example 
illustrating the sub-divisions of Rupaka. 

Rupaka or Metaphor is the identification of the Upamana and Upameva. 
This identification must spring from extreme resemblance between the two. 
Another point to note is that the Abheda in Riipaka is aWarya or volitional. 
Though we identify the face with the moon, wo are quite consoious of the 
difference between the two.) 

The definition given above may be seen reflected in the following 


examples; 


ana abt aetna | 
yeasa shordyfargey || D.S.1,8 

' The lotus face of Sripati should be concentrated upon whose loveliness 
cannot be measured by, the loveliness of even a thousand moons. It is the anni- 
hilator of all affilictions of worldly existence and is therefore adorable.’ 

In this verse Madhvacarya extols Lord Narayana, consort of Sri. The fi p- 
ure of speech Rupaka is seen in the word shady arg ay Here Lord's face 1s 
compared to lotus. And this comparison is intentional. Hence it is an apt ex- 
ample of Rupaka. 

qaterrghks vita yortas | 
wears ae Sroaafecefet: | 1 D.S.161 


"May the Lord of Indira, the full moon as it were to the swelling ocean of 
devotees, who is full of auspicious attributes, abounding in intense bliss, be 
pleased with us.’ 

Here we find Paramparita Rupaka. Paramparita is developed when there 
are two metaphors which are related to each other as cause and effect.~° 

The above stated verse illustrates the Paramparita type of Ripaka. Here 
the Lord is compared to the full moon and the full moon swells the water of the 
ocean and the supreme God who is identified with the full moon swells the 
ocean in the form of good men Ysf4 Hence it is a faithful example of Paramparita 
Ripaka. 3farrafas - ardeqa 

Gat sale - BIOTA 
wmraaliawa gerafeamay | | 
ATM TAY ARTA A | D.S.I,1 

"My obeisance to you Narayana, the moon to the partridge like Rama. the 
submarine fire to the insolenoe of the wicked, the refuge to the worthy travel- 
lers.' 

Here Paramparita Rupaka is reflected in the Tarawa | 
TAT - ard - HITE 
array - fay - aredare 
Narayana is the full moon who pleses the partridge tn the form of Rama beautt- 
fully. 

Madhvacarya has made use of Riipaka or Metaphor figure of speech in 


many descriptions. The following verse is, no doubt an instance of Rupaka. 
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reraets afaeneiasnaats gears Pea gz | 
alad adhoprealtealwsaaqara eRy 11 D.S.IV,5 

" With swords in the form of good minds finely sharpened on -whetstones 
in the form of scriptures and purified and having quickly exterminated your 
powerful innate foe, do you, o devotees, meditate upon the boundless Lord Elari. 
the annihilator of souls, nescience. 

Here salt are identified with 21 whetstones, This leads to the identification 
of the good minds with swords. 
aia - gor --- Hreoparas 
qaas -- ale --- Seere 
Thus it is another good example of FeultqaqHe 

Thus, these are a few examples of Rupaka. 

UPAMA OR SIMILE: 

Upama or simile, figure of speech has been the foundational of all other 
alankaras. Upama is formed where there are all four constituents in the given 
example. Those are, Upameya. Upamana, Sadharanadharma, and Upama-vacak-sabda. 
Upama with all these constituents is called Piirnopama, and when there is an 
absence of one or two or three constituents mentioned above, it is called 
Luptopama. Upama, the figure of speech is based om the resemblance between 
Upanieya and Upaniana, through the common propertly or the Saédharanadharma. 
The resemblance is known by the Upamapratipadaka words like ' Yatha, iva, va. 
and vat etc.7! 

A poets poctic grandeur depends on how best he uses this figure of speech. 


No doubt other figures of speech are used by poets, but Upama or simile ts the 
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one which is liked and relished by both scholars and oommon men alike. 
Upamia is defined by Mammata as the similarity in two different objects. 
meaqya Ye gof yen a arshrar | 
stare a weg ara aked aa tt Kavyaprakasa X,1) 

He considers simile as two types a) Puma b) Lupta. Again on a different 
basis, he divides it into two other types a) Srauti b) Arthi. These similes are 
expressed through sentences (Vakya) compounds, (SamZsa), and nominal af- 
fixes, ( Taddhita). 

The rhetoricians consider Upana as most important and most attractive. 
figure or speech. Ruyyaka has gone to the extent of remarking Upama as the 
seed or basis of all other figures of speech. 77 

One more scholar considers Upama as the crown-jewel and as the mother 
of poets. Thus; 

Hagens ade wreuaqay | 
STH vidal Hada | (Asaikarasekhara) 

Appayya Diksita calls Upama as a 'Dancer' who dances to entertain the 
audience or the people. fe 

With this background we may consider Upamia, is the basis of all other 
alankaras. 

Madhvacdrya’s use of Upania figure of speech may be seen from the ex- 
amples given below.; 

THA Ffa@cehe lalagedioaq | 
ecayrrsaely aaas weagay ft D.S.1,2 


‘I bow down to the lotus feet of Sripati, Lord of Sri, gracing a pedestal 
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brushed by the diadems of the entire cirole of divinities such as Brahma and 
others, and having effulgence like the Sun in dispelling the darkness of the mind.’ 
This verse tells us that the lotus feet of Lord should be meditated by each 
and every devotee for His divine grace. Here Sungod dispels the outward 
darkness, whereas the supreme Lord dispels the darkness of mind 1.¢ ignorance. 
(AHY AT Fel ATU ) So aaa is upameya, Ah is upamana and RAVINE ts 
sadharanadharma. This comparision is possible due to the resemeblance 
between them. Ilence this verse illustrates Upama figure of speech. 
arty aaa anata | 
yeaMasy Nodadqaigay tt D.S.1,8 
' The lotus face of Sripati should be concentrated upon whose loveliness 
cannot be measured by the loveliness of even a thousand moons. It ts the 
annihilator of all affilictions of worldly existence and is therefore adorable.’ 
The above verse in the praise of Lord's face is another illustration of 
Upama figure of speech. The following verse may be cited to illustrate the beauty 
of Upama, 
SU waaay slayTarny, | 
qr THY aU eel | D,S.1,10 
' I reflect upon the affectionate glance of Rama, possessed of infinite bliss. 
which like the ocean of nectar is the annihilalor of the agonies of worldly exist 
ence.’ 
The resemblance between the supreme God and the ocean of nectar & 
remarkable. 


There are a few more instances of Upama, figure of speech in the tenth 
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chapter. Let us consider these figures elaborately. 
qoute wasn aera 
Sourgetawe utd ama ya tl D.S.Xx,8 

' © possessor of lotus-feet having a colour similar to that of the morning 
Sun, possessor of impeccable glory, full of compassion, bestower of boons, 
acquaint me with thy deeds.’ 

Here Ute is STAY and Aoenfea is the SIAM and the af or Hi is the 
AreNts] YY. Another beautiful instance of Upama employed by the Madhvacarya, 
is embodied in following verse, 

aia waauimyPrmaslarae | 
aera utd ama ya | D.S.Xx,9 

' O possessor of hue similar to that of the water born blue lotus, 
possessor of ruby-tinted exalted nail bases, full of compassion, bestower of 
boons, acquaint me with thy deeds.’ 

‘Here Okeroa is TAH, qf , is SIV and WI or colour is the 
common quality. In another example in this verse 4/812 are STH and As are 
suay and 45f is the AlENTUT By | 

Eater anagitragat | 
Hara ata TI A a | D.S.X,10 

' © possessor of holy and excellent shanks resembling rainbow quivers. 
Omnipotent, full of compassion, bestower of boons, acquaint me with thy decds ' 
Here Baqul is the SIAM, Atel is the BUAY . 

SHEMMHIMAT TSA | 
Hourgqwe atd aoa 4d |! D.S.X,11 
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O Thou having Rania as a bee on sublime thigh hand-some like the radiant 
trunk of an elephant full of compassion, bestower of boons, acquaint me thy 
deeds. 

Here {466i is the STAM and WAYS the satu and WH! is the common quality. 
HUN wYyIS aaa | 
Soria utd ama 4 a tl D.S.x,12 

‘OQ Donner of an upper garment similar in colour to that of the fully 
blossomed lovely Asana flower, Full of compassion, bestower of boons. 
acquaint me with thy deeds at the time of death. Here HAAN CH oH YISWh is 
STAM and the TIAA is ART and arene el is BHA 

Madhvacarya often employs this figure of speech with special charm. The 
first verse of the Acarya‘s another stotra viz., Nrsimha-Nakha-Stufi, is an apt 
example of the figure of speech, Upama, 

Wy Hay youadltaanaandaag Yel 

qe alansternealt re rea wera haar | 

Hae arene cadyraraRaralage 

WEE M Aad ra Ulead atleneyres | | 
(Nrsimha - Nakha - Stutt 1) 

" Formerly mountains had wings; In their flight, they came down and buried 
whole cities. So God Indra cut off their wings with his massive thunder bolt. 

Daityas, the born enemies of Gods are likened to huge bodied mountain 
like elephants and Lord Nrsimha is the all powerful Lion. The spacious. sharp 
claws are compared to Indra's thundrebolt, each nail is effectual in smashing the 


gigantic demons. These nails are supremely superhuman and are imperishable. 
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eternal and divine pre-eminence is incessantly meditated upon by all the Gods 
with deep, sincere devotion for knowledge and light. The nails dispel the 
darkness of ignorance common to souls clothed with perishable bodies with 
active organs, which are always sensing pleasures. 

Here, in the above cited verse, in the praise of Lord Nrsimha, the filth 
incarnation of Lord Visnu, His nails are compared to Indra's thundrebolt, which 


is a apt instance of the figure of speech Upama. 


VIRODHABHASA OR CONTRADICTION: 

When two things are stated to be as though opposed or oontradictory lo 
each other though there is really no contradiction between them, the Virodhabhasa 
arises. Because the figure contains apparent contradiction, this figure is callcd 
Virodhabhasa. 7“ 

This is clear from the following example. 

May fans sacarerhesgs | 
waa YraATAT TA | D.S.1,5 

' The infinite chest of Lord Visnu, the abode of Indira, which lies betwecn 
His arms, looking as though finite, should be meditated upon.’ 

The supreme Lord's chest though infinite, explained as finite lying 
between His arms is an instance of Virodhabhasa. 

Madhvacarya in fact, is not head-strong in their use. He has not stuck to 
any one figure, but on the other hand uses many figures according to the 
occasion. The use of these many al/afkaras no doubt has added much in the 


expression of ideas and culmination of rasa. With Madhvacarya, the use of 
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THE METRICAL ANALYSIS OF MADHVACARYA'S STOTRAS ; 

Now let us consider the metrical distribution of the stotras composed by 
Madhvacarya. As a great poet philosopher of inimitable style and enviable 
calibre, Madhvaoarya has used more than ten metres with differnt syllables. His 
mastery over these metres is astounding. 

The Vedic metres are governed by the number of syllables only, though 
they maintain a particular internal rhythm, each of its own. This type of metre is 
called Chaydas. From the Vedic chagdas, the Anustubds alone survived and was 
very largely used in the composition of many scientific works in Sanskrit and in 
the two great epios viz., the Rania@yana and the MahabHarata. This metre, how- 
ever, tended to become regularised, so that the distinction between the aksara- 
metre and mztra-metre practically disappeared. It is the later vernacular poetry, 
that followed the Prakrit, that in part revived and also created the Chandas, of 
which ovi and Abhanga are the special types. 

The earliest wii the most important work in Sanskrit prosody 1s the 
Pingalachandas-Sastra, attributed to the sage Pingala, which consists of sutris 
distributed over cight books. So far as the Sanskrit poctry 1s concerned a lwo 
fold classification of metres is therefore to be made into /ati and Vrtta; 

A Jatt is a stanza the metre of which is regulated by the number wf 
syllabic instants or mdtras in each quarter. 

A vrtta is governed by the number of syllables, their quantity and the 
fixed order of their position in each quarter or line of a verse. The vrita itself ss 


of three types, 
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i) Samavrtta, When all tts quarters are similar. 

11} Ardha Samavrita, When alternative quarters i.c., 1&3 and 2&4 are similar 
11) Visamavrtta; When all the quarters are dissimilar. This type is of rare 
occurrence. 

The quantity or maira of a syllable is connected with the time required for 
its utterance. A syllable which is uttered in one instant is short; that which takes 
double the time required for the short syllable is long. Accordingly, the 
syllables are either short or long. A syllable is short if its vowel is short, and 
long if its vowel ts long. 

The vowels 'a,j,u,5/.' (a, %, 3,%,4) are short , the remaining vowcls are 
long, But a short vowel becomes long in prosody when it is followed by an 
anusvara, visarga, by a conjunct consonant and at the end of the pada.”” 

A short syllable is oalled Lagu and is denoted by the symbol (U) A long 
syllable is called Guru and is denoted by the symboil@). 

For the purpose of scanning metres, eight gapas or syllabic feet are 
devised, which are distinguished from one another by a particular combination 
of short and long syllables. The names and syllabic quantity of the gapas are 
given below; 

Say Aa Ue Tey | 
Tea Na Tied wal | Pers | | 


Represented in symbols the ganas are as follows; 
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14 -T Py] = U- - (Bacchius) 

2. -7 = -~U- (Amphimacer) 
3. a - Hy = --U (Anti-bacchius) 
4.44 -T?WI= - U U (Dactylus) 

5. Wo - T= , U-U (Amphibrachys) 
6.4 - 7 = UU- (Anapaestus) 
7.4 - Ty = --- (Mollosus) 

8.4 - my] = UU U (Tribrachys) 


Sanskrit prosodists classify Vritas according to the number of syllables 
contained in each quarter. Thus they enumerate twentysix classes of 'samavrttas 
as the number of syllables in each quarter of a regular metre may vary from one 
to twenty-six. Each of these classes comprehends a great number of possible 
metres according to the different modes in whioh long and short syllables may 
be distributed. For instance, in the class where each quarter contains six 
syllables, each of the six syllables may be either short or long, and thus the 
number of possible combinations 1s 2x2x2x2x2x2 or 2°=64, though not even half 
a dozen are in general use; so in the case of the twenty-six syllabled class, the 
possible varieties are 2*° or 87, 108 ,864! But if we consider the cases where the 
alternate quarters are similar or all dissimilar, the variety of possible metres is 
almost infinite. Pingala, and the last chapler of 'Vrita-ratnakara,’ give dircetions 
for computing the number of possible varieties and for findtng their places, or 
that of any single one, in a regular enumeration of them. The different varicties. 
however. Which have been used by poets are few when compared with the vast 


multitude of possible metres. 


The distribution of metres, over twelve chapters of Dvadaga stotra is as 


below; 
I Chapter - Anustubh. 
It Chapter - Anustubh. 
II Chapter - Totaka. 
IV Chapter - Totaka. 
V Chapter - Gath. 
ViChapter - Dodhaka. 
VII Chapter - Vasantatilaka. 
Vill Chapter - Sragvini. 
1X Chapter - Gatha. 
X Chapter - Gatha. 
Al Chapter - Anustubh. 
Al] Chapter - Gath. 


Let us consider the definition of metres. 

Anustubh: Of Aksaravrtta or chagdas the only example to be found in 
the classical Sanskrit poetry ts the Anustubh. There ts however a certain 
regularity in it, which is clear from the following definition; 

THs YE YS Aa ada wy Tuy | 
faugs wrealect aHd chelyerats | | 

Anustubh has four padas, each consisting of eight syllables. There are 
many variations of this metre, but the definition given above gives the type most 
commonly used. According to it , the fifth syllable of each pada is short, the 


sixth is tong; the seventh in the second and the fourth padas is shost and in the 
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first and the third padas is long. The remaining syllables are either short or long. 
‘In the present Madhvacarya's Dvadasa stotra Anustubh metre occurs in 
first, second and eleventh chapters. To evaluvate, let us discuss one example 
from each of these three chapters, by means of scanning. 
. U--. . eu 
Chapter -I aa ol Garr ange Pray | 
ws ju 
en aagamaay tt D. S11 
Chapter - II agft ait a een alshrat PefSranfieers | 
udeal 4 faa a aati THT 11 D.S. 11,5 
We- We 
Chapter - XI 4tl@ qtat ae acarraytrarq | 
Ur = Lj— tt 
array ve et salaraftyafeay 11 D.S.X17 
The third and fourth chapter represent Totaka vrtta. The definition of this metre 


runs, thus; 
ag dentyaaryay | 


Here the scheme of gagas is four 4 ganas. (4,4,8,4) 


Chapter « III 
wy -Y VD WO UVU-UB- Do OL 


go iets att Pes rad eitaralerraltrar aT | 
sly WL-Lui WO-UU- OO U) 


Sita wa atta? m8 aftta isa: 1 D.S. TLL 
Chapter -[V 
mre ile Oos-b O- HULU YbD- cou - 
sgh else. edie aes ATAU wine | 
=tJ—U UA OU- U- OD — 
qaacnqea Ge WH aaeq Hlasula aaa 11 D.S.1V,3 
The fifth, ninth, tenth and twelth chapters represent a peculiar rare metre 
namely Gatha. It is a kind of metre in which every quarter of the stanza differs in 


the number of syllables are included under the general name viz, Gatha. 
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V Chapter 

aqeanitag yur ysaaled yalara | 

ee Ayteads aeyldalaaaylram 1 D.S. V,1 
Here in the first and third padas, the number of syllables is twelve, whereas in 
scoond and last padas is eleven, so it is called Gatha. 
IX Chapter 

HIN ora & faraptat wa wy OT | 

YATSAM TA aller TIteaT Uy TAT | | D.S.1X, 3 

Here first and last padas have fourteen syllables, whereas in second and 
third have fifteen syllables. 
X Chapter 

aay atuter wfarerbenfe aie | 

Hourguiawwe alta wa Ad 11 D.S.X,1 

It is a clear example of Gatha, since the number of syllables differs in 
each line. The number of syllables is seven, ten, nine, and eight in the four 
padas respectively. 
AIT Chapter 

gaakecnfaaa | 

arrcdearaaarg | D.S.XIL, 2 

‘The first half pada has eleven and second has tweive syllables, which 
goes to prove Gatha metre. 

The sixth chapter is an apt example of Dodhaka metre. The deftnition of 
Dodhaka is as follows. 
aluaacst wfadarel The scheme of ganas in this metre is three ‘Bha' ganas and 
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two 'Ga’ ganas. 
aesO wu at Ose ath 
Lana = aaa od 
See Gated aeahea aaa | 
The seventh chapter, represents, the famous Vasantati/aka metre of which 
definition runs thus; 
SH AAAS TST oT ts | 
The scheme of gagas in this metre is '7a, Bha, Ja, Ja, Ga, and Ga, ganas. 
adePasye wale Teneneltrs eee 1 
dain Yoana aaa a aadaahiata & saree |D.S.VH.9 
The eighth chapter is an example of Sragvini metre. Its definition runs as 
alldds aqifhar yet and its scheme of ganas is T,%,7,t, 
Farad: dar eetalyes quarts Radteateenfiray | 
wmdaaeaaa Ty Pa quEieasey We | 
Wrarat age taqrsemarsys+y | | 
The distribution of metres in Nrsimha-Nakha-Stuti 1s as follows . 
The metre implimented in Nrsimha Nakha-stuti is a mixture of two metres. 
The first two padas have ninteen syllables ts Sardulavikridita vratta. And the 
next two padas have twenty one syllables in Sragdhara vrtta. A number of 
variations are possible in such a mixture. The combination is examined below, 
aaa, Geeta Racana Magee 
haben aaaaranftrats | 
aha dane aap a ara 


Pcs 
maaan agate aiftrarufeyas 1 


CO 
CO 
qt 


The metre implimented by Madhvacarya in his Kanduka stuti is Matrasamaka, 
which means the metre called matrasamaka consists of four quarters cach of 
which contains sixteen syllabic instants. 
SIC nPacaee TereileiearpeTcaracs | 
sree red eisieraratleaitrce alates 
Thus, Madhvacarya has used variety of metres in his stotras. The 
literary excellences displayed by Madhvacarya, here stand in testimony of his 


poctic genius. 
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aradanirraare tt 2 

wag sqarad at t 

alaadeyuaqare i] 3 

wsaap qe | 

arradeiuaaayg bly 
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CHAPTER-VII 
CONCLUSION 


In all the preceding chapters, we have made an attempt to study the 
various aspects of Madhvacarya’s stotra literature, along with that of the life and 
date of the Madhvacarya which is crystal clear. Relevant sources have been 
referred to, whtie discussing the life and date of Madhvacarya. The different 
aspects of stota literature such as, survey of stotra literature and its origin which 
is traced to Reveda, Madhvacarya’s life history in brief and his works with a 
brief summary, with special reference to his stotras, Dvaita philosophical tenets 
inserted in his stotras, aspect of Bhakti and poetic conventions and a/ankaras are 
studied with appropriate illustrations. The thoughts of the various aspects devel- 
oped in the preceding chapters may now be gathered together as a single synthetic 
whole. We have adopted for this study, the method of highlighting the tenets of 
dualism inserted quite effectively in stotras and also literary merits of the stotras 
at the appropriate juncture. Keeping in mind the over-all picture that emerges out 
of the present critical study, one can hardly contest the opinion held by Dr. P 
Nagaraj Rao which he emphatically puts forth that the prime object of 
Madhvacarya in composing this sfofra was to teach the path of devotion which 1s 
the only means for the final beautitude. “This delightful hymn to Lord Sri 
Narayana, ranks as the foremost sfotra of Sri Madhva expressing intense 
devotion and intimate association with the Lord. The occasion for writing the 
poem is sacred. It was composed when the Acarya installed the Balakrsna vigraha 
of ineffable beauty and transcendent loveliness in Udupi. The Acarya knew with 


the accute insight of a psychologist that men involuntarily and naturally love 


300 


children. To love a child is a joy for ever and it is a thing of beauty. No 
extraneous inducement is necessary to love a child. It is an end in itself, Hence, 
he installed the idol of Lord Sri Krsna in the form of a child. 

The great Bhakta, the Acarya was burst into Krgnas praise and then into 
the description of the other incarnations. It is music, poetry, philosophy all 
combined into one.” 

The following is survey of the study in the different chapters, making a 
critical appraisal of the merits of the stotras in all its aspects and drawing 
relevant conclusions. 

In course of the thesis, the subject is analysed in various stages. The origin 
and the development of stotra is traced right from the Vedic period and « glimpse 
of the nature and value of this stotra-heritage is being dealt with, stotras formed 
an integral part of Religion. Gradually, poets also, in an act of glorifying their 
Istadevatas, started composing stotras of learned type. These stotras enhanced 
the value of stotras. These stotras indeed are the spontaneous outpouring from 
the innermost devout heart contained notable Kavya features. 

On the mode! and inspiring of Vedic and Upanisadic stotras,the stotras 
began to be composed.Later,the epics marked with such stotras of a highly learned 
type, but with an aesthetic appeal evolved. Thereupon, followed a rich tradition 
of stotra as a result of Bhakti movements. The simple ardent prayers of the vedic 
seers, in this stage developed into highly poetic lyrics presenting a wide 
spectrum of intellectual and emotional radiation. 

From this survey, it 1s well established that, the mertt of stotra lies in the 
integration of vision, devotion and erudition of the saint-poets. It has been 


observed that the great saint-poets viz, Sankaracarya,Ramanujacarya and 
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Madhvacarya had a unique fusion of the spirit and consciousness of a 
philosopher soaring imagination and the creative faculty of a poet and the 
felicittous apprehension of an aesthete. 

Madhvacarya’s life and achievements have been narrated by 
Narayanapanditicarya, son of Trivikramapanditacarya, one of the great converts 
of Madhvacarya’s fold, in his Sumadhva Vijaya which has been accepted as an 
authentic biography by ancient as well as modern scholars. Accordingly 
Madhvacirya was born in the village Pajaka near Udupi in the South Canaru 
district of the present Karnatak state. His father was Madhyagehabhatta and mother 
Vedavati. He was named as Vasudeva on his birth. 

Regarding his date though in controversy,it has been finally declared that 
1238-1317 A.D. appears to be the most satisfactory date for Madhva. 
Madhvacarya has left thirtyseven works which are known as Sarvamula. He 
commented on the first fourty hymns of the Rgveda and thereby indicated that a 
true vedantin cannot and shouldnot ignore the Vedas. He wrote commentaries on 
major ten Upanisads and proved successfully that not the monism, nor the 
mayavada was their purport. It was Madhvacarya who revealed the true purport 
of the Upanisads taking into account all evidences - grammatical, exegetical. 
contextual and etymological with the illustrations. Madhvacarya has written four 
commentaries on the Brahmasiitras and two on the Gita, which have been held to 
be sacred and authoritative sources of right knowledge about Brahman. The 
Bhagavata and the Mahabharata are the two voluminous works which are quoted 
by Indian philosophers whenever they come across passages supporting their views 
Madhvacarya took upon himself the task of bringing out the main teachings of 


these two works, which he named as Bhagavatatatparya and Mahabharata 
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Tatparya Nirnaya. Besides these works Madhvacirya has also composed ten 
independent works which are known as DaSaprakaranas, dealing with topics 
connected with ontology, epistemology, and theology of the Dvaita vedanta. Among 
them Visnutattvavinimmaya tops the list. 

Besides these major works outlining the tenets of the Dvaita vedanta, 
Madhvacarya composed stotras viz, DvadaSa stotra, Nrisimha-Nakha-stuti which 
are revealing his ardent devotion to Lord Visnu and other minor works dealing 
with the modes of religious worship and rituals. 

At the outset, we can sny that, Madhviicirya is not only the builder of a 
systematic philosophy, but is also a spiritual guide. He has not only given us a 
view of life but also a trained way of life. His is the self-conscious critical system 
of philosophy arguing its conclusions on the plain of pure philosophy well 
supported by scriptural evidence with a completely dialectical vindication of his 
position against the rival schools of vedanta and other schools of philosophy. 

The third chapter of this thesis, contains the summary of Madhvacarya’s 
stotras viz., Dvadasa stotra. Nrsimha-Nakha-stuti and Kanduka stuti. The 
Dvadasa stotra of Madhvacarya is one of the devotional works intended mainly 
for singing the glory of the Lord. It consists twelve chapters composed in 
different metres lending itself to musica! rendering. It 1s not strictly a literary 
poem, for, it is richly robed, at appropriate places, in the folds of philosophical 
raiment. Madhvacdrya never indulges in ornate style either in his prose works or 
in his works written in verse. He is content with a simple, direct and forcefut 
style. 

The work starts with a salutation of Lord Vasudeva, who 1s always full of 


auspiciousness and devoid of all defects. The first chapter indicates the 
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imperative need on the part of the devotee to meditate upon the various aspects of 
the divine-person, from foot to face especially at the time of the souls 
departure from the human body. The second chapter highlights, that the, Lord its 
the sanctuary of the worthy travellers travelling wearily the path of worldly 
existence and is metaphorically described as an incomprehensible house-holder. 
The Lord’s chief aim ts to fulfill the aspiration of the devotee. Under such 
comforting and confidence-inspiring circumstances the devotee need not despair 
of his existence in this material world. His path is safe under the protective arms 
of the Divine house-holder. 

Madhvacarya in the third chapter of his favourite hymn, makes the most 
fervent and compassionate appeal to the distressed humanity, not to despair, but 
to live a dutiful purposive life with absolute devotion to the Lord. In brief the 
eight verses of this chapter which are named as Haryastakam, give in a nut shell 
of the fundamentals of Dvaita philosophy. 

The fourth chapter tells us that. the visible, sensible and intelligible world 
is a manifestation of divine thought that is not apprehensible by mans sense and 
intellect. Because the Lord creates multtfariously this world containing many 
wonders,His Omnipotence stands supremely vindicated. The fifth chapter is the 
description and praise of the twelve forms of the Lord beginning from KeSava to 
Damodara. The ten major incarnations of the Lord are praised in the sixth chapter 
with special reference to the object of the incarnations. The entire seventh 
chapter is devoted to the glorification of Laksmi the divine consort of Visnu. The 
whole process of creation, sustenance and destruction of the universe, the 
various activities of the gods beginning from Brahma, the multifarious penances, 


meditations and such other acts of devotion conducted by sages and saints, in respect 
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of the Lord and the accompanying auspiciousness, fortune and bliss are all regulated 
by the benign grace of Laksmi who in her turn derives all her greatness frem 
Visnu. The subject matter of the eighth chapter is the propitiation of Vasudeva 
who is the integral ornament to the assemblage of divinities. The ten mayor 
incarnations of the Lord are again praised in the ninth chapter which 1s already 
done in the sixth chapter. The purpose in repeating the praise seems to be to 
establish the fact that there is no fundamental difference between the original and 
the incarnated forms of the Lord. The tenth chapter exemplyfies that the Lord ts 
full of compassion and He bestows the boons on the devotee, for making the 
devotee worthy of knowing the greatness of the Lord. Madhvacarya after 
proclaiming again and again the supremacy of the Lord concludes the eleventh 
chapter with a fervent hope that the devotee who recites the hymns may attain the 
state of blessedness, the highest goal of all human endeavour. In the final chapter 
the recital of the prayer rises to a crescendo. 

Nrsimha-Nakha-stuti is the short eulogy of the nails of god Nrsimha in two 
beautiful verses. Which are prefixed to the Vayustuts of Trivikramapanditacarya 
one of the favourite disciples of Madhvacarya.Kanduka stutt is also a short sfotra 
in praise of Lord Krsna in two alliterative verses, said to have been compused by 
Madhviacarya as a boy. 

In the fourth chapter philosophical tenets of the Dvaita philosophy in lies 
stotra, are examined. The cardinal doctrines have been summed up as nine tn an 


oft-quoted verse, which is composed by Vyasaraja. 


seem |ts cee Tel STE 
Yat Meron ettqan Preabaar vere | 
qetayearyiace wfeaga were 
aateadd waomfanrrdada ets | 
The nine doctrines can be listed as under; 
1) The Lord Visnu is Supreme. 
2) World ts really real. 
3) Difference is fundamental and foundational. 
4) Souls are dependent on Visgu. 
3) Souls are graded as higher and lower. 
6) Liberation is enjoying one’s own bliss. 
7) Pure devotion is the only means to Liberation. 
8) Perception and two others are means of valid knowledge. 


9) Lord Visnu alone is made known by all scriptures. 


Lord Visnu alone is the Independent reality and all others are dependent on 
Him, for their existence, action and knowledge. There cannot be two 
independent entities in a rational system of philosophy. 

afta qi afta yoo afftay anferqaiquias 11 (DS, 11) 

In the second aphorism of Brahmasitras it ts established that, Lord Vignu 
alone is the Creator Destroyer, Protector, Guide, Giver of knowledge. 
Ignorance, Bondage and Bestower of liberation and none else. 

The world created by Visnu 1s real. 


agaaAg FHM WAlsatAT TAs Ws | (D.S.1V,3) 


306 


The word Prapanca is explained as meaning Wes qoafaul Was wases | 
The five fold differences viz., Between Paramatma and jivatma, Paramatma and 
jada, fiva and jada, jiva and jiva and finally jada and jada. 

The difference is true to our common experience also. To say that the 
difference is not real or only apparent, is opposed to common sense and actual 
experience. We sce every day in every walk of life the difference and there could 
be healthy society only when this difference is accepted and acted upon. 
aaeriva qisinai + a Rava a & dea | (Ds 1,7) 

Souls are subordinate to Lord Visnu always. Even after attainment of 
liberation, in moxsa the souls are servants of Lord Visnu. They do not feel any 
thing as a matter of fact, the liberated souls are very happy always in serving 
Lord Vignu in various forms and capacities. The happiness for the liberated souls 
is also attained only by the grace of Vignu. There is a heirarchical system among 
the jivas. The status of each soul is intrinsic and inherent. There 1s a basic 
difference between the three sets of sivas namely satvic, rajasic and tamasic 
Madhvacarya affirms that this gradation of souls persists even in the state of 
liberation, where there exists a gradation in the bliss enjoyed by them as declared 
in the Anandavalli of the Taittiriya-Upanisad. 

aqurgd faqaron eta gq ydada aer | 
Madatertradad fot Reteaghia a aw qaaq tl OS.l,8 

The realization of one’s own inherent happiness 1s called liberation. And 

among the Purusarthas, moksa is the real happiness. 
arrgayaend wy apzqeala alehaqilead | (DS,IL,3) 
There is no other aid or way except devotion to Lord Visnu, for attaining 


one’s salvation. Devotion is love to God which 1s preceded by perfec! 
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knowledge of His greatness, and which ts deeply firm and surpassing attachment 
to all other things. Such devotion alone leads to liberation. There are only three 
modes of attaining knowledge viz., Perception, Inference and right Scriptures. 
Nothing less and nothing more. 

Lastly Lord Vignu is capable of being known only through right scriptures. 
Hence the main purport of scriptures is to impart knowledge of God and His 
greatness. 

aegis et: qeary gaat frm; | (D.S.1V,2) 

The purpose of this chapter is to bring the essence of Dvaita philosophy 
which is intelligently inserted by Madhvacarya in his stotras. Madhvacarya 
through the media of stotras wanted to propagate his system. And he 1s successful 
in doing that. Madhvacarya is the only Acarya who has inserted lightlogic in his 
stotra works. The following 1s the best example 

aeart wl a wae eRe HAMM asl weaayT | 
aan 4 cea asl aad HAAG g Maqd 4 wdq 11 (DSZIIL5) 

“If, indeed, Hari should not be Supreme, how did the universe come under 
His control? If, verily, the entire untverse should not be under His control, truly 
why should not eternal happiness be its lot? 

The Bhakti or the path of devotion, is a preat fift-up that is in the 
possession of man, which he should practise unremittingly at all the stages in the 
spiritual sadhana. It is not merely a means but is also envisaged as an 
end-in-itself. ‘It generates great Bhakt, which in its turn leads to God-vision. 


That again accelerates and intensifies Bhakti which brings about liberation.’ 
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Wea He dal vfeas aat alesse ar t 
cat ufarerdt vite a eq aaa 1 
(Anuvyakhyana p.41) 

Thus we see that Bhakti has to be present at all stages from Sravana to the 
post-liberation stage. In the preceding pages the views of Narada, Sandilya. 
Patanjali, Vyasa (commentator of Yoga sutra), Senkara. Bhaskara, Ramanuja are 
discussed, with special reference to the origin and nature of Bhaktr. 

Madhvacarya being both theist and realist has shown that the path of 
devotion is the only perfect path to attain salvation. Madhvacarya looks upon 


Bhakt as the chief instrument which awakens the grace of the Lord and also is an 
end in Hself, One af Madhvinsa1ya6 acts stich skort ceven He tins clay as @ 
Monument of his devotion to the Supreme Being Is the instailutioa of Lord Krana‘s 


image in Udupi and construction of a temple for the purpose. Udupi has by this 
act of Madhvacarya become a famous place of pilgrimage in South-India that too 
for the devotional cult. Stotra and Bhaktr ate the two elements which sie 
immensely dependent on one another. Bhakti is quite necessary for everybody 
who performs stotra, without which stotra is not fruitful. One should utter stotra 
with deep sincere devotion and only then it is more fruitful. Bhakts 1s 
considered as rasa, since it is the ineffable bliss that is not tainted by even a grain 
of sorrow. 

Thus, by way of conclusion, we can say that, Madhvacarya has shown the 
importance of moral purity which potentializes the knowledge and Bhaktr 
leading to salvation. By and large the concept of Bhakt in the Dvaita system of 
vedanta embraces all necessary aspects which are beneficial to both the aspirant 


and the society. Therefore Madhvacarya befits the place of soctal reformer 
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besides his being a philosopher-saint. 

The importance of a/ankaras in a literary work can hardly be overemphasized. 
The excellence of literary work, in the main lies not only in its richness of 
sentiment, but also in the employment of figurative language. It is true, as rightly 
observed by Anandavardhana, that the excessive use of the figures of speech with 
special efforts would amount to artificiality, and that they should be emploved 
with great discretion in such a way as to subserve the delineation of rasa 
Madhvacarya, may be said to be very well-versed in the science of Rhetorics, as 
can be scen from copious exampijes of various rhetortcal embellishments. It 
becomes evident from a thorough perusal of the stoéra literature that he has 
employed the figures of speech in approprtate contexts to adorn the descriptive 
parts of the text and to win the hearts of the readers. 

Further, both the Sabdalankaras and Arthalankaras consist in a big group 
of figures of speech that have been used by Madhvacarya. We have also noted 
that the use. of Sabdalarkaras is considerably more as compared to that of the 
Arthalankaras. Yet, in Sabdalankara, Anuprasa is brought in beautifully. The 
poetic skill of Madhvacarya however, becomes more glaring as can be seen from 
his apt method of employing a number of Arthalankaras throughout the sfotras 
Of the figures of speech he has brought in, it ts evident that he has given special 
preference to Rupaka, Upama, and Virodhabhisa. 

Thus, we can say that a profuse but apt use of figures of speech and various 
metres has been made by the Madhvacdrya, using great discreation, in order tv: 
embellish his writings and thereby to gain the hearts of devotees. 

A few words about the importance of stotras of Madhvacarya here, may not 


be altogether out of place. Madhvacarya in deed has rich vocabulary and full 
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command over language is established in his stotras especially in DvadaSa stotra, 
due to his equipment in synonyms, he is quite efficient in the use of the 
appropriate synonyms in different occasions without resorting to the repetitions 
of the same words, 

Dvadasa stotra is enriched with sayings and idiomatic expression, For cx. 

add fadasaat aatert fastoas) (Ds, 1,12) 
pe yeaa af a faud eltuafaaiiar aaa | (DS, 1!) 

Dvadasa stotra of Madhvacarya is specially a philosophical stotra in which 
he has inserted Dvaita philosophy in brief. It is better to quote the forewand 
written by S.S.Raghavacar, “It is well known that the philosophy Sri Madhvacarva 
propounded, elaborated and defended in all his treatises is one continuous hymn 
of praise to Vignu. It is saturated with the spirit of Bhakti, But in the actual 
execution of this act of devotion, the Acarya had to offer dialectical battle on 
countless exegetical and philosophical fronts. It is a relief to see him, in this 
hymn, conducting his moving personal devotion in the privacy of hts sou! and 
addresses himself to his God in his choicest modes of adoration. All the Sastras 
he laboured at, are here in their essence and he sets the pattern for future 
devotional poetry. But the atmosphere is that of the worshipper face to face with 
his deity.” ? 

The Dvadasa stotra has influenced the later Madhva saints namely Vaddiraja 
and others to compose many stotras in praise of Vignu and other deities. The Das. 
sampradaya with its illustrious exponents like Purandara, Kanaka, Vijaya Vittala. 
Gopala, Jagannatha, etc, has for its songs the inspiration of the Dvadasa stotra 
In the words of M. Rajagopalacharya, “In the 12th century, in Kannada literature 


two forms of important literary writings namely Dasa sahitya and Vacana sahitya 
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came to light. The taste of philosophical truth which was carried to learned pandits, 
through this media reached out to the every man who were eager to know it. The 
chief source of Dasa sahitya is Sti Madhva’s philosophy. In the songs of the 
disas, the philosophical categories of Sri Madhva’s philosophy are expounded tn 
simple language and fluent style. The love of the Lord informed by the 
knowledge, that He alone is Supreme, is the cause for moksa. In Dasa sahitya 
flow of the waves of the live experience of the doctrines such as, the fruitfulness 
and fulfilment of human life, through devotion to Hari, the reality of the 
perceived world, the reality of the absolute difference between jiva, Iavara and 
jada, the gradation in the intrinsic nature of the souls and so on. 

Though devotion was there from ages, it was resuscitated by Sri Madhva 
The essence of Sri Madhva’s writings is Harrbhaku. The internal and forma! 
characteristics of Dasa sahitya are clearly discernible in Sri Madhva’s Dvadasa 
stotra.”* 

Madhvacarya, as has been seen in preceding chapters of this thesis, was no! 
only a great philosopher and a prolific writer, but also was an ideal teacher and 
social reformer. In this regard, we might quote the words of Dr. D.N. Shanbhag. 
“Madhva as a true socio-relizgious teacher took care to establish a sacred centre of 
perennial inspiration to all his followers so that they would remain united forever 
and concentrate on his teachings and receive the inspiration to live as he taught. 
(SMV IX, 40). Udupi has ever since the installation of Lord Krgna’s idol by 
Madhva, remained not only a pilgrim-place for his followers, but also a fountain 
of eternal inspiration to one and all. The sanctity of this sacro-sanctum has been 
more and more increased by ordaining that the worship of the Lord should be 


performed by holy mendicants who have devoted their entire Ife to live a 


31 


sage-like life as laid down by Madhva. Even to this day, the Madhvas treat it as 
their sacred duty to pay a visit to Udupi and have the DarSana of that ever blissful 
Lord, at least once in their life.”* 

And now it is better to quote the words of the former Vice-President of 
India, B.D Jatti, “In fine. Madhva was a highly religious man who tned utmost to 
establish a school of religious thought in order to build up a society of 
God-fearing men who would live a life of vigorous moral austerities. Prohibition 
of bilood-shed in sacrifices (so very much associated with priest -hood at one time 
in the dim distant past, resulting finally in the declaration of an intellectual war 
against it by Lord Buddha himself) was a commendable reform that has added 
light and lustre to the glory of the religious thought propogated by Madhva. This 
may be taken to be a significant contribution of the great preacher to the domam 
of Indian culture. In these days of scientific exploration when human beings are 
likely to forget their limitedness, the preachings of Madhva may go a long way tn 
combating the feelings of individual arrogance, conducive to moral degeneration 
and in the building up of a society where the Vedic ideals of human relationship 
will be seen at their best,paving the way of international amity, good-will and 
understanding. 

Here the main intention is to find out the ltterary merits of the stotras of 
Madhvacarya and to emphasise the truth that theistic tradition of the past achieved 
its full realization that found only in the philosophy of Madhvacarya. It 1s 1m 
Madhva’s system that, the doctrine of grace as the ultimate instrument of human 
emancipation and Bhakti as the means of invoking grace are found a perfect in- 


tellectual foundation. 
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{n general, religious poets or saint poets, while composing sfotra, gives 
more importance to their philosophy and the greatness of the deity whom they 
praise than the literary aspects, which are secondary. For instance Puspadanta in 
his Sivamahimna stotra eulogizes the greatness of Siva, and deals mainly with 
his philosophy, Sankaracarya, in his work Saundarya Lahari, extols Siva and Sakti 
dominating Advaita philosophy. here also literary aspects are secondary. 
Similarly, Madhvacarya, who is not merely a poet, but a saint-poet praises Lord 
Visnu in his DvddaSa stotra mainly illustrating the tenets of Dvaita vedanta. For 
him the literary aspects are secondary. 

Thus we can conclude, that in Stotra-sahitya, philosophy is given more 
importance than literary aspects. However literary aspects are not completely 


ignored. 
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APPENDIX - I 
List of commentaries on Madhvacarya’s works : 


1. Anubhasyam. 
a) Anubhasyartha Samgrha-Narayanapandita. 
b) Anandmala  - Trivikramadasaru. 
c) Anandma/z - Anantabhatta. 
d) Avandma/a - Anandatirthacarya Kagalir. 
e} Anandmala - Anandabalacarya. 


f) Pradipa - Gidhakartrka. 
g) Pradipa - Narahariacarya Ayi 


h) Agubhasyatippant - Nrsimhabhikgu. 

i) Anubhasyatippani = - Madhtistidanatirtha. 

j) Anubhasya Prakasika- Bhimacar Rangacar Sutaru. 

k) 7attvamanjart - Raghavendrayatt. 

l) Agubhasyavivarana - Srinivasatirtha. 

m) Agubhasyatippanr - Sesacar Chalari. 

n) Ramasabdarthagarbhita. Agubhasyavivarana—>Satya Santustati: rtha. 


2. Anuvyakhyana. 
a) Nayacandrika - Narayanapandita. 
b) Sanyaya Ratnavali - Padmaniabhatirtha. 
c) Sambhandha Dipika - Sankarapandita. 
d) Sambhandha Dipika - Raghuttamatirtha. 
e) Sambhandha Diptka - Satyabhinavatirtha. 
f) Dipika - Swamirayacarya Lingeri. 
p) Nyayasudha - Jayatirtha. 
h) Laghu prakasika - Giidhakartrka. 


3. Brahma-sutra-Bhasya. 
a) Tattva Pradipa - Trivikrama Pandita. 
b) Sutra-Bhasya-Tika-Naraharitirtha. 
c) Bhasya Dipika - Jagansathyati. 
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d) Gurvartha Dipika - Vadiraja. 

©) Taiitra Dipika - Raghavendrayati. 

f) Brabmastitrabliasyartha manjari - Vedagarbh Narayanacarya. 
g) Tattvaprakasika - Jayatirtha. 


. Nyaya- Vivaraga. 

a) Commentary by Jayatirtha. 

b) Bhava Bodha - Raghittamatirtha. 

c) Nyaya Vivarana tippani - Anandatirthacarya Moudger. 


. Rebhasya. 

a) Commentary by Jayatirtha. 

b) Tippani by Arogyahari. 

c) Tippanr by Kesavacarya Pandurangi. 

d) Rebhasya vivrtii - Narastmhacarya chalart. 
e) Rgarthoddar - Srinivasatirtha Bidarhalli. 

f) Mancrarth manijari - Raghavendrayati. 

g) Bhavaratnakosa - Sumatindrayati. 


. Gitabhasya. 

a) Commentary by Padmarabhatirtha. 

b) Prameya Dipika - Jayatirtha. 

c) Bhavaprakasika - Naraharitirtha. 

d) Tippani - Kesavacarya Pandurangi. 

e) Bhavabhoda - Raghiittamatirtha. 

f) Bhivapradipika - Srinivasatirtha Bidarhalli. 
g) Bhavaratnakosa - Simatindra. 


. Gitatatparya. 

a) Prakasika - Padmariabhatirtha. 

b) Nyaya Dipika - Jayatirtha. 

c) Bhavadipa - Raghavendrayati. 

d) Kirayavali - Srinivasacarya Taémraparni. 
¢) Bhavaprakasa - Satyaprajnatirtha. 
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8. [Savasya Bhasya. 
a) Commentary - Jayatirtha. 
b) Tippani - Narasimliacar Chalari. 
°) Tippani - Raghunathatirtha. 
d) Gurvarth Dipika - Vadiraja. 
e) Vivrt - Srinivasatirtha. 
f) isivasya Khandartha - Nrsimhabhiksu. 
g) [savasya Khandartha - Raghavendrayati. 


9. Kathaka Bhasya 
a) Commentary - Vyasatirtha. 
b) Tippani - Vedesatirtha. 
c) Khandartha - Raghavendrayati. 


10. Chandogya Bhasya. 
a) Commentary - Vyisutirtha. 
b) Commentary - Anantabhatta. 
c) Tippani - Vedesatirths. 
d) Khagdartha - Raghavendrayati. 


11. Atharvana Bhasya. 
a) Commentary - Vyasatirtha. 
b) Tippani - Ananda Balacirya. 
c) Tikatippagi - Krishriacarya Umarji. 
d) Vivrti - Srinivasatirtha. 
e) Khandartha - Nrsimhabhikgu. 
f) Khandartha - Raghavendrayati. 


12. Mandukya Bhasya. 
a) Commentary - Vyasatirtha. 
b) Tippani -: Ananda Balacarya. 
c) Vivrti - Srinivasatirtha. 
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d) Khandartha - Nrsimhabhiksv. 
¢) Khandartha - Raghavendrayati. 


13. Satprasina Bhasya. 
a) Commentary - Jayatirtha. 
b) Zippant - Narasimhacarya chalari. 
c) Jippani - Sestioarya Chalart. 
d) Tippani - Vyasacara Lingeri. 


eG 8 ee ee” 


f) Tippani - Giidhakartrka. 


14. Talavakara Bhasya. 
a) Commentary - Vyasatirtha. 
b) Gurvartha Dipika - Vadiraja. 
o) Zippagi - VidyadhiSaru. 
d) Vivaraua - Vedesatirtha. 
e) Khandartha - Raghavendrayati. 


15. Atfareya Bhasya. 
a) Commentary - Vyasatirtha. 
b) Tippani : Bhagavantarayaru. 
¢) Zippagi - Anantabhatta. 
d) Khandartha - Nrsimhabhikgu. 
e) Khandartha - Krishnavadhiita Pandita. 
f) Khandartha - Raghavendraysati. 


16. Taittriya Bhasya. 
a) Commentary - Vyasatirtha. 
b) Gurvartha Dipika - Vadiraja. 
c) Vivrti - Srinivasatirtha. 
d) Khandartha - Nrsimhabhuksu. 
e) Khandartha - Raghavendrayati. 
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17. Behadaranya Bhasya. 
a) Commentary - Vyasatirtha. 
b) 7ippani - Raghuttamatirtho. 
c) Khandartha - Raghavendrayati. 


18. Mahabharata - Tatparya - Nimaya. 
a) Vimalabodha - Gidhakartrka 
b) Padarthaprakasika - Janardhanabhatta. 
c) Pramanasamgetha ~ Madhusud anatirtha, 
d) Subhodiui - Varadarajacarya Adya. 
e) Durghatartha prakasika - Satyabhinava. 


19. Yamaka - Bharata. 
a) Commentary - Tammannabhatta. 
b) Commentary - Naraharitirtha.( Prose & Poetry ). 
¢) Commentary - Yadavacarya. 


20. Bhayavata - tatparya. 
a) Commentary - Gudhakartrka. 
b) Commentary - Narasimhicairya Chalfri. 
c) Prakaga - Srinivasatirtha. 
d) Padaratnavalt - Vijayadvajatirtha. 
e) Bhagavata Saroddhara - Visnutirtha. 


21. Pramaga Lakgara. 
a) Commentary of Padmariabhatirtha. 
b) Commentary of Jayatirtha. 
c) Tippani of Kesavacaérya Pandurangi. 
d) Bhavadipa of Raghavendrayati. 
e) Bhavavargana of Vijayindra. 
f) Vivrti of Srinivasatirtha. 
g) Tippagi of Anantabhatta. 
h) Zippant of Chennakesavacatc. 
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22. Katha Laksana. 
a) Commentary of Padmariabhatirtha. 
b) Commentary of Jayatirtha. 
c) Tippant of Kesavacér Paéndurangi. 
d) Bhavadipa of Raghavendrayati. 
¢) Bhavavarmaga of Vijayindra. 
f) Viveti of Srinivisatirtha. 


23. Upadhi Khagdana. 
a) Commentary of Padmanabhatirtha. 
b) Commentary of Jayatirtha. 
¢) Tippagi of Kesavacar Pandurangi. 
d) Bhavadipa of Raghavendrayati. 
¢) Mandaramanjari of Vyasaraja. 
f) Vivgti of Srinivasatirtha. 
9) Tikatippani (Parasu) of Satyanatha. 
h) Gurvartha Dipika of Vadiraja. 


24. Mayavada Khandana. 
a) Commentary of Padmanabhatirtha. 
b) Commentary of Jayatirtha. 
c) Tippagi of Kesavacar Pandurangi. 
d) Bhavadipa of Raphavendrayati. 
e) Mandaramanjari of Vyasaraja. 
f) Vivrti of Srinivasatirtha. 
g) Parasu of Satyanatha. 
h) Gurvarthadipika of Vadirajs. 


25. Prapatcamithyatvanumanakhag dana. 
a) Commentary of Padmariabhatirtha. 
b) Commentary of Jayatirtha. 

c) Tippani of Kesavacar Pandurangi. 
d) Bhavadipa of Raghavendrayati. 
e) Mandizramanjart of Vyasaraja. 
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f) Vivrti of Srinivasatirtha. 
g) Gurvarthadipika of Vadiraja. 


26. Tattva Samkhyana. 
a) Commentary of Jayatirtha. 
b) Zippani of Anantabhatta. 
o) Bhavachandrika of Kegavacar Pandurangi. 
d) Tippant of Gudhakartrka. 
¢) Tippani of Timmannacéra Kasi. 
f} Tippani of Narasimhacara Ayi. 
g) Tippani of Narasimhacara Vanivali. 
h) 7ippanr of Narasimhacaéra Chalari. 
1) Tippani of Nrsimhabhiksu. 
}) Tippani of Bhagavantaraya. 
k) Tippani of Yadavarya. 
l) Bhavadipa of Raghavendrayati. 
m) Tippani of Varadatirtha. 
n) Tippani of Vasudevacar Kumbhari. 
0) Bhavavarnana of Vijayindra. 
p) Tika uppagr of Tamraparni Vittalabhatta. 
q) Tika Hppani of Vittalacara Vanivali. 
t) Tika appani of Vyasacara Lingert. 
s) Tika tippani of Sesactra chalari. 
t) Tika uppani of Srinivasatirtha. 
u) Tika tippani of Srinivasicara Lingeri. 
v) Tika tppant of Tamraparni Srinivasacara. 
w) Tika tippagit of Satyadharma. 
x) Tika tippagr of Satyapranya. 


27. Tattva viveka. 
a) Commentary of Jayatirtha. 
b) 7ippaai of Kesavacara Pandurangi. 
c) Tika tippani of Ramaéandratirtha Kambaloor. 
d) Tika tippani of Varadatirtha. 
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e) Mandaramanjari of Vyasaraja. 
f) Vivrti of Srinivasatirtha. 


h) Tippaui of Rottiacarya. 


28. Karmanirgaya. 
a) Commentary of Jayatirtha. 
b) Tika tippant of KeSavacar Pandurangi. 
c) Tika ppayi of Anantabhatta. 
d) Bhavadipa of Raghavendrayati. 
e) Vivrti of Srinivasatirtha. 
f) Tippanr of Gudhakartrka. 
g) Prakisa of Satyariatha. 


29. Jattvodyota. 
a) Commentary ( 7attvodyota Paiicika) of J ayatirtha. 
b) Tika tippaut of Anantabhatta. 
c) Rasakiflankisa of Kundalagiriacarya. 
d) Tippant of KeSavacara Pandurangi. 
¢) Chasaka of Krenacara mannari. 
f} Tippani of Timmannacéra kasi. 
g) Tippagi of Narasimhacara Ayi. 
h) Tippani of Vijayindra. 
1) Zippant of Yadavarya. 
j) Bhavadipa of Raghavendrayati. 
k) Vivyti of VedeSatirtha. 
l) Zippani of Naropandita. 
m) 7ippani of Sriyapatyaicara Hulagi. 
n) Vivrti of Srinivasatirtha. 
©) Tippani of Janardanacara. 
p) Jattvodvota Vakvartha Vicaéra of Sujnanendra. 
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30. Visnu - tattva-vinimaya. 
a) Commentary of Jayatirtha. 
b) Tika tippani of Kesavacara Pandurangi. 
c) Bhavabhodha of Raghuttamatirtha. 
d) Bhavadipa of Raghavendrayati. 
¢) Tippani of Anappacara. 
f) Laghuprabha of Aiji acarya. 
g) Bhavavarnana of Vijayindra. 
h) Tippant of Raichuracarya. 
1) Vivett of Srinivasetirtha. 
j) Tippagi of Anantabhatta. 
k) Tippagi of Padmanabhatirtha. 


bd a —_ —_ ee~ 


m) Tippani of Satyariathactra Ayi. 


31. Dvadasa - Stotra. 
a) Commentary of Gangodamisra. 
b} Commentary of Gudhakartrka. 
c) Commentary of Narastmhaoara Chalart. 
d) Padartha Dipika of Timmamiacira Chennapattana. 
e) Tippani of Tirumatacara Umarii. 
f) Tippani of coimbatore Padmariabliacara. 
g) Tippani of Punyasravanabhiksu. 
h) Commentary of Viswapatitirtha. 


32. Tantra - Sara. 
a) Commentary of Krqgnadvaipayanacira Adya. 
b) Commentary of Krgijacara chalari. 
c) Commentary of Gangodamisra. 
d) Commentary of Narayagacadra Tamraparni. 
e) Tattvakanika of Raghiinathatirtha. 
f) Commentary of Ramadasacara chalart. 
g) Commentary of Vasudhendra. 
h) Commentary of Venkatanarasimhacara. 
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1) Commentary of Venkatapatyivaira Bidarhalli. 
J) Commentary of Vedavyasa. 

k) Bhavadipika of Vedavyasa. 

l) Vivrtr of Srinivisatirtha. 

m) Commentary of Sesicira chalari. 


33. Krsnamrta - Maharnava. 
a) Commentary of Krsnacara Deep. 
b) Commentary of Timmanacéra Kasi. 
c) Commentary of Timmanacara Varakhedi. 
d) Tarangamala of Srinivasacara Tamraparni. 
¢) Commentary of Panghri Aoara. 


34, Nestmha-Nakha-stutt. 
a) Commentary of Sesicdra chalari. 


35. Sad&cara Snitt. 
a) Abnika Kaustubha of Srinivasatirtha. 
b) Commentary of Yadavacarya. 
c) Commentary of Kalyanacarya. 
d) Vakyartha Viveti of Narahariacara Ayi. 
e) Commentary of Narasimhacara chalari. 
f) Commentary of Narasimhacfra Dharmicara Sutaru. 
g) Commentary of Ksiranidhitirtha. 
h) Commentary of Varadaréjacra Adya. 


36. Yatipragavakalpa. 
a) Commentary of IG acarya. 


37. Jayantinirnaya. 
a) Commentary of Prahladacéra Umarji. 
b) Commentary of Gidhakartrka. 


38. Kanduka Stutt. 
No commentary is found on this small work of two verses. 

This list is made with the source of a book entitled, Granthamalika Prasarah, which 
is the collection of Madhvacarya’s works with its list of commentaries, edited by 
Sn.Gopalakrishnacara Goudagerit and Published by Prabha Mudranalaya, Basavanagudt. 
Bangalore, Part.I 1976. 
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APPENDIX-II 


Authorities on Madhvacarya's being Mukhya- Vayu Incarnate ; 


1) 


2) 


3) 


4) 


5) 


6) 


7) 


ada gure aed agomfd aaa aise | 
Peal qenrafeuey ads Sais aur med Yeas | 
qelegaleal Ae ATES "eT Md Alaltgar qarata | t 
(afar Wad, WA I, 141,2-3) 
aaer aay wel saat ae aa taal aah I 
somdte uy fe aqyften fqwils 4a ya qed ous 1 
(araeq I, 154,5) 

Hea al 414 Aloe Yvtals 
Taqy qaar yall | | 

(47Q@ VU, 57,1) 
aa qa ayes ITAA fagantaiay | 
al fagaer yay rare a AT zs Wepre | | 
afarge meqas qaat Afaad gad afefasa | 

(HAZ I, 164,21) 
arena Veal Wy veal aerey aaa | 
malay uly | 

(ag IX, 7,9) 
aerahtalsyttas waged Ua | 
wera gleary ga 1 

(Ha IX, 2,9) 
Aya HATA Ayah Pas | 

Ares easels | | 
(Taz I, 90,6} 


8) 


9) 


10) 


11) 


12) 


Fs GAT (asia FeAl HESS | 
Ar Wy are senicagealtr: | | 
Calas (Geary HIslaleal 3-5) 
Farr ash aay ar waraaggad ayy | 
TAMAR FRM TAT ATE || 
FEM (Ages Vi,15) 
Penfepcrrgadt aay Tareas | 
SPT RAAT THT: | | 
Va AAAANS HL SIRE Paes | 
PO PIA Sen sae | | 
Bure Sane aaah a wer gr | 
alert arguiasaly 7 agras | | 
(alzayie) 
eel satan eenq ata: | 
TA qa aT ATA FB 
YO WT Sel APT AT Alas Bas | 
AMET SAAT FT TRIG | | 
ea SeTaeAa ar APTS: Sas | 
maar seat ater delysred | | 
re Sales RTA Aleit Sys | 
afl Gadd SATA: | 
at dedelag 8 Mg aidg dora: | | 
maga (asta) 
NA Waar TNE Hat | 
STIG sat Hae aay Gels | | 
qaneaant o fadeeg gctacns | 
quipsreaens sareaelavar srablfclats | 
ama sages at Vierad | 
HATTER israel As cts | | 


13) 


14) 


15) 


S28 


aerate P yS alr alt | 
aaUHlas y (dea) arddeflady || 
aeheled aad galas werata | 
a4 frente quer yng: Gy | 
SMaas BTA Peper Profane: | 
AMA at Aa Geil FF ay ae | | 
Caw Te faspfar adgatgar: | 
PRENSA TST BEE Ef 

(Ay: ae) 
Tae BHAA wat ade | 
fam feoteeet are Tears Ble Fererz | | 
amitear aaaisha cea 4 fe feed | 
Salat Caeay Rar anasto | | 
mig Tale fase AI elastic | 
Sra your eats afer | | 

(cushy, CTU, HI Gs,74 
sapere, Arar wey fersate seni 1930) 
ud aly wey aay a sell ZA I 
edidenttat freq: argarsraaearey | | 
SEC Nelael WT IA] AAA] 
Sorat Wider sett AQuiaetA | 
Hea ufaray Gasreaay aeala 
HAAN TAT ATMA aT HITT 
feavala yrsvsry aeareant yeraids | 
wea asa aor arate | | 
sake yas ad yen eqahqure | | 
(AASB, SRT 5) 

mel TyMSylaeS einai | 
PARIS ATL TA NAY Hell BZ | 
AGT UA Bek ec wera ya | 


16) 


17) 


18) 


19) 


gcd 


Gel cade Art aevsiracy | 
der aan cafe aftagaes | 
caemdca fad araitgarrariesrd | | 
ag: a aidean afawata att at | 
B amar Heit wary aesata | 
pa Tosaey enassa BIL | | 
SVM 6,9 (CATT) 
Sel HPAEs MAMTA | 
egy THOKTs Sa Jos Arak | | 
cael Yas Yel aryeal Ags: | 
ERMaRtd Mera Aa AWA: | | 
( PARI: ) 
CPAP Fal TAGE SF | 
df qeqyied ad GAtaieaar wad || 
aaa, BU yArtadeater Bay | 
dy akeosyat arg art aaersay | | 
Ty Wet fruptes Gerarey aT 
wae: wadate Tray || 
qeat ace Ns Hel Jas Tell | 
Sle TUMS Ye) (TANS Wee 6,18) 
aaa FSS sla: 4 wa FS | 
HAPS WAT Aas Haar] Tye | 
TATA CIT TM SAT: | 
afettsnraarara + d ote aa fe | | 
Fag Fag Gara] Hay HST: | 
aISHY aig SAGA SeeaeTATSTAT | | 
PAY TMB .....- t (afer arg gare) 
Ud dala SSH saresiededal | 
MOY MT aT | | 
TRA Felaet ys AGMA: | 


20) 


21) 


22. 


330 


yan seare Afdarisaonad | | 
SaHleyerail) gare alas | 
PACTS ST aa: aeets || 


Tas Meth er Tah Aes | | 
(vefdgaursnt) senna: | 
SAAS WET GA AT Tae | 


FAT wees RETA Ad | | 
ARURAIAS Tass TOM Tz | 
ACaagTa Ga YA de Ferscis | | 
Way (Saways} 
a api araftsaignh weary eager: | 
IP CaM BM alerTyESy | | 
TARA HrcrTena ATL HEAT TAY | 
mee geht yeaa Hat wd: | 
APCS FIFA Ada: HOTTA | 
gaara fatraasi agrerredsar | | 
ay acd maleeraitsay | 
Apicqaquanl Per ara dda 1 | 
(eye) 
MEY F AM HAY AETae 
TEAS FoI Aaa TAT | 
aged fered sraleqaga: | 
alatedatad THesareatert: | | 
F varadhista ya wns fact: | | 
(TET) 
Waaat BA TAHaeareeH: | 
a ug Hay Sc WAT Feta: | | 
Eomqare flstal Heats weblfctet: | 


23. 


24. 


25) 


26) 


J31 


aPrTarTeaeRy aH way | | 
dul dant geg afeoula 4 aaraz | 
ear ATA aay aafesate aa | 
eat HAT argc faa 7 agra: | 
TAN AEM Bey Ae wie TAT | | 
HAs WHAM TH esata + Aas | 
(TSS WT 111) 
Venkalesvara Stcam Press, Lidition, Bombay, 1945) 
aa allen apr wae a ada t | 
TRRITTa IaUReaas S| 
ured Sarifavanecarit as ake fe | a 
ETAT, REINS STRAT Sahl | 
Snr oR 1 SPE EN, Som | 
aonietarrd TY aged areata 1 
Whe aay TS Tarineeria: | 
Cf FARPI are condaail Aealseavl geabelnd are) 
Hal We AAT MBIT: | 
favynaenfeeiyel: gagmeastada: | 
Barre Wai: tarasera ada | 
aad: a aearal os aay wre | I 
Teed Sawer Hay | | 
aréia-a (Dr. R.Nagaraja Sharma, earaaveakan 7a aerad ) 
eat eras fader 4a va | 
quinsredcdaeg, wraaryareens | | 
yfawreard (aradlatalareen ii,129) 
SUP aH a Aiea a asaraied Foals | 
geay Weisy quetaaertes farce | 
(HEMAMIa ANA: 23,136) 


27) 


28. 


33¢ 


ae aegieanht decay wah ara | 
ge deslatrata fed caer al seq | | 
erat waar serra yar facta ays | 
AeA Gq TAA Meas Sas herd | | 
(hyerans wrsareats) 
arg: adlgad Wy qeararal et: Maz | 
WAY Yad sea aeseaaedsaa: 1 
weepATIT HT WAG Yaga: | 
USAMA GMS Bfrectas | | 
aareary Pots aeuraicad | 
fasdkeras Ga Saher: | | 
(aeurfefacta 111,9) 


Ref : V.Prabhanjanacharya, Sumadhva Vijaya, 
Aitareya Prakashana, 
Vyasanakere, 1989 pp.215-221. 


